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- MYSTICISM AS A R E L I G I O U S  - 
PHENOMENON 

In the current state of scholarly research on Jewish mysticism no 
general theory regarding the nature of this phenomenon has emerged. 
Indeed, the term "mysticism" itself is one that has not been defined in 
a uniform way by historians of religion. Notwithstanding the lack of 
definition, the two most salient approaches to the academic study 
of Jewish mysticism have been the historical and the phenomenological. 
The former approach sets as its primary concern the charting of the 
evolution of Jewish mysticism within an historical framework. What is 
of interest to the historian, therefore, is how Jewish mystics have had 
an impact on the intellectual, social, and religious history of Jews at 
different periods of time. The other dominant orientation, that of the 
phenomenologist, seeks in the first instance to uncover the structures 
of religious experience that have informed the beliefs and practices 
enunciated in mystical texts. In the final analysis, these two approaches 
must be welded together for the phenomenological orientation must 
itself take into account the historical context wherein the particular 
expression of the mystical phenomenon takes shape and unfolds. My 
argument is predicated on the assumption that there is an irreducible 
aspect to the religious experience. The multifarious nature of the 
religious phenomenon must be illuminated by a variety of methodolo- 
gical approaches including anthropology, psychology, sociology, politi- 
cal theory, economics, feminist studies, hterary criticism, the history of 
music and art, performance studies, and so on. The adoption of multiple 
disciplines does not imply, however, that the religious experience can 

be reduced to any or all of them. In my view, the phenomenon of 
Jewish mysticism must be treated in the same way. 

I will cite here one example that underscores the methodological 
issue at stake: a recurrent theme in Jewish mystical literature is the 
ontic transformation of human beings into angels. Literary attestations 
to the phenomenon of angelification can be found in many sources, 
including apocalyptic and ancient Jewish throne mysticism, medieval 
Jewish philosophy and religious poetry (influenced in part by the older 
mystical sources), German Pietism, ecstatic and theosophic kabbalah. 
If one identifies mysticism primarily from the historical vantage point, 
then the expressions of this phenomenon in philosophical or poetic 
literature may fall outside the scope of inquiry. That is, one might 
argue that, historically speaking, the description of the high priest being 
transformed into an angel in a particular poem should not be considered 
as part of the history of Jewish mysticism, in so far as the relevant 
poet did not belong to a circle of individuals whose activity has been 
labeled by modem research as representative of a major trend of Jewish 
mysticism. The phenomenological orientation, by contrast, would 
idenafy the phenomenon of angelification as the primary and critical 
factor and would thus include any expression of that phenomenon 
within the parameters of Jewish mysticism. Needless to say, the particu- 
lar expressions of this phenomenon will vary from author to author, 
reflecting the larger intellectual milieu of the cultural context of each 
thinker. But beyond these differences one can discern a pattern of 
experience, which may be singled out as the essential feature that 
justdies the use of the term "mysticism." 

The approach that I have taken to the relationship of mysticism 
and history may be fruitfully compared to a position articulated by 
Alexander Altmann in the lecture "Jewish Mysticism" delivered in June 
193 5 .  Without denying the need for the "scientific comprehension" that 
helps one "ascertain the different centers of origin and the different 
influences" in the history of Jewish mysticism, Altmann insists that it 
is equally important for the scholar "to see the constant elements in 
this process of becoming, or better, the continuity in this becoming."' 
This continuity, according to Altmann, is "an orientation toward the 
Bible," that is, the mystical phenomenon "always seeks to comprehend 
itself from a starting position in the Bible and to legitimize itself 
exegetically. The source of mysticism is . . . the piety of the believing 
individual to whom revelation was granted but for whom this gft 
has now become the object of constant c~ntemplation."~ In this brief 
phenomenological sketch of Jewish mysticism, Altmann stressed the 
practical over the theoretical; the contemplative ideal is intrinsically 
connected to a life of piety. Consequently, the essential thing for the 
mystic is not that God is but that he lives. "Only mysticism," concludes 
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Altmann, "is ultimately and radically serious about positing God as 
a~tual."~ This actuality of God, the intention-meaning of religious 
experience, is realized through ritual performance, the true source of 
mystical inspiration. Moreover, as Altmann astutely observes, in some 
fundamental sense the Jewish mystics are exegetes who strive to legit- 
imate their own unique experience in terms of biblical precedents4 

What is essential to point out in Alunann'shanalysis is the distinc- 
tion that he draws between the two approaches, which may be called the 
scientific-historical and the theological-phenomenological. Although it 
would be difficult to accept Altmann's characterization in an unqualified 
way, I do think that his call for the need to recognize continuity linking 
the various historical manifestations of mysticism in Judaism is well 
taken. Such an orientation shifts the primary emphasis away from 
historical criteria to an appreciation of the religious phenomenon. This 
is not to say that historical context is not vital for a proper understand- 
ing of mysticism. It is merely to argue, as I stated above, that mysticism 
ought to be treated as a religious phenomenon that occurs in history, 
rather than as an historical phenomenon with a religious dimension. 

- R E L A T I O N S H I P  O F  P H I L O S O P H Y  A N D  - 
MYSTICISM 

Of the many contributions that Gershom Scholem's prolific research 
has made to the field of Judaica, one of the most significant is the 
broadening of the parameters of the intellectual history of the Jews 
from late antiquity to the modern period. This expansion of intellectual 
horizons is perhaps nowhere more apparent than in the study of medi- 
eval Jewish culture, the richest period of mystical creativity in Jewish 
history. Together with the more traditionally studied forms of philo- 
sophical expression, reflecting in particular the Aristotelian and Neopla- 
tonic legacies transmitted to the Jews through the Arabic translations 
of Greek and Syriac works, Scholem introduced a canon of texts that 
approached many of the same problems in metaphysics, epistemology, 
psychology, and cosmology as did the works of classical philos- 
ophy. 

Despite the fact that Scholem was keenly aware of the textual, 
philological, and historical influence of philosophical authors on Jewish 
mystics in the Middle Ages, he dichotomized the intellectual currents 
of mysticism and philosophy in too simplistic a In part this 
has to be seen as Scholem's reaction to his intellectual predecessors, the 
nineteenth-century German scholars of Wissenschaft des Judentums, 
who viewed the medieval philosophical sources as the apex of cultural 
creativity, whereas the mystical texts were derisively considered to be 
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an affront to the reified ethical monotheism of Judaism. Responding to 
such an attitude, Scholem argued repeatedly that the mystical sources, 
and not the philosophical, tapped the deepest recesses of religious 
consciousnesss by reviving what he considered to be the long- 
suppressed myhcal  dimension of Judaism. To cite one representative 
example of this: "the old God whom Kabbalistic gnosis opposed to the 
God of the philosophers proves, when experienced in all His living 
richness, to be an even older and archaic one."6 The bifurcation of 
mysticism and philosophy led Scholem to such distinctions as symbol 
versus allegory that break down under the weight of textual detail.' 
Ironically, in his attempt to legitimate the mystical vitality of Judaism, 
Scholem reiterates the overly simplistic distinction between rationalistic 
philosophy and pietistic mysticism in the Jewish Middle Ages. As an 
alternative to Scholem a number of scholars, including, most signifi- 
cantly, Georges Vajda and Alexander A l ~ n a n n , ~  presented a far more 
complex picture of the relationship of philosophy and mysticism by 
demonstrating in a number of motif studies that the philosophers and 
mystics utilized similar images and were influenced by the same sources. 
More recent scholarship has gone beyond the comparativist framework 
of Vajda and Altmann by arguing that in the lived situation of the 

' . medieval philosophers the influence of mystical speculation is clearly 
di~cernible.~ That is, it is not simply that medieval philosophers and 
mystics used the same language, but that the religious context of the 
philosophers was one that was saturated with mystical traditions. Even 
Scholem's schematization of the two major currents that influenced the 
history of kabbalah as Gnosticism and Neoplatonism must be qualified 
inasmuch as these two strands were intertwined in the very channels 
that may have transmitted gnostic myth and philosophic speculation to 
the kabbalists in medieval Europe. In the telling phrase of a kabbalist 
active in the last decades of the thirteenth century, Moses ben Sirneon 
.of Burgos, the mystic stands on the head of the philosopher. The 
import of this statement is not only that the mystical tradition exceeds 
the bounds of philosophical discourse, but that the former is unimagin- 
able without the latter. There is a great deal of truth in this comment, 
as it is impossible to disentangle the threads of philosophy and mysti- 
cism when examining the texture of medieval Jewish mysticism in 
any of its major expressions. This entanglement is both historical and 
ideational. 
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T H E  P H E N O M E N O L O G I C A L  P O L E S  O F  J E W I S H  

MYSTICISM 

It is possible to isolate two distinct concerns running through all the 
major texts that scholars include in the corpus of Jewish mysticism. 
On the one hand, there is the claim to an esotedc knowledge (whose 
content will naturally vary from one period to another) that is not 
readily available to the masses through the more common avenues of 
religious worship, ritual, or study. This knowledge, moreover, is not 
attained through ordinary rational or sentient means, but is transmitted 
orally from master to disciple or is the result of some divine or angelic 
revelation. To be sure, those enlightened in either of these ways can 
then find the truths and secret meanings hidden within the traditional 
textual canons of Judaism. The former assumption regarding oral trans- 
mission provided the key term used to designate different forms of 
Jewish esotericism in the Middle Ages, namely, kabbalah, which means 
"tradition" or "that which is received." Frequently, the esoteric knowl- 
edge conveys truths about the inner workings of the divine world and 
is therefore theosophical in its orientation. 

The second major element identsable in Jewish mystical literature 
is the emphasis placed on intense religious experience. The particular 
form of this experience varies, but it usually includes one or more of 
the following: heavenly ascent, vision of the divine form, angelification, 
or mystical union. What also distinguishes the ecstatic experience is the 
claim that special techniques of a meditative sort were required to 
induce the desired frame of mind. It is on account of these techniques 
- especially those that involve recitation and/or combination of the 
letters of divine names - that an important strand of Jewish mysticism 
bears a strong resemblance to magical practices. Indeed, in some cases 
it is extremely hard to draw the line between mysticism and magic 
within Jewish sources. Those texts that are of an almost purely magical 
son are referred to in the traditional literature itself as practical kabba- 
lah (qabbalah ma'asit), to be distinguished from the more theosophical 
or speculative kabbalah (qabbalah 'iyyunit). It must be noted, however, 
that important theosophical elements are often found in these more 
practical texts, the study of which has been grossly neglected by schol- 
ars. Even a cursory glance at magical charms, amulets, incantations, 
exorcisms, and formulae reveals to what extent this genre of literature 
is indebted to various forms of doctrinal information regarding, for 
example, the nature and names of angels and demons, attributes of 
God, the nature of the soul, the fate of the heavenly bodies, and so 
on, which are essential elements in Jewish mystical texts as well. One 
may legitimately distinguish mysticism from magic on the basis of the 
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stated goals of a given source, but one must at the same time recognize 
the conceptual underpinning shared by both enterprises. 

The word "mysticism" will be used here to refer to those trends 
of thought in Judaism that lay claim to either an esoteric knowledge of 
the Godhead (theosophy) or to an intense religious experience of a 
visionary or unitive sort (ecstasy), though I do not think these two can 
always be separated in a clear and distinct manner. In the remainder of 
this chapter I will present a phenomenological sketch of the major 
currents of Jewish mysticism from the classical period to the Middle 
Ages. I have accepted the historical framework of Scholem even though 
I would reverse the relationship of history and phenomenology. 1 pre- 
sume that, in spite of the significant differences from one period to 
another, there are some basic themes, motifs, and religious practices 
that recur in continuous lines of tradition. It may be unwarranted to 
define Jewish mysticism, but it is certainly justifiable to delineate critical 
aspects that are at the center of the religious world of the Jewish 
mystics through the ages. One must avoid reductionism on all fronts: 
ignoring any manner of historical change is no better than discarding 
any possibility of historical continuity. 

- M E R K A V A H  MYSTICISM - 
The first major expression of mysticism within post-biblical Judaism 
can be found in the writings that make up the so-called Merkavah 
(chariot) or Hekhalot (palace) corpus. These terms are used to designate 
those texts, composed and redacted over a period of several centuries, 
that describe in detail the ascent of an individual through the heavenly 
realms, culminating with an ecstatic vision of the luminous form on 
the throne located in the seventh palace of the seventh heaven. The 
details of the vision of the divine chariot were first recorded in the 
book of Ezekiel, a prophet living in Babylonia in the sixth century 
BCE. The first use of the technical term merkavah to refer to Ezekiel's 
vision of the enthroned glory is found in the apocryphal book of Ben 
Sira 49:s. While many of the themes in the biblical prophecy served as 
the exegetical basis for the visionary experiences elaborated in the 
Merkavah corpus, the essential difference beween the prophetic theo- 
phany and mystical vision is evident. Closer to the spirit of the Merka- 
vah praxis are remnants of heavenly ascents recorded in Jewish and 
Christian apocalyptic literature from the second century BCE to 
roughly the third century CE.'O It is has been argued by some scholars 
that Merkavah mysticism is an outgrowth of Jewish apocalypticism, 
though some important differences are found as well." Another import- 
ant link in this chain is the so-called Angelic Liturgy of the Qumran 
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sectarians, the Songs of the Sabbath Sam$ce, as well as other liturgical 
fragments found in the Qumran c~llection.'~ While there is some uncer- 
tainty regarding the appropriateness of the term "mystical" to refer to 
the poetic descriptions of the angelic realm and the throne contained 
in these documents," there can be little doubt that the motifs dis- 
cussed in these sources bear a striking resemblance to the main concerns 
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of the Hekhalot literature." 
More difficult to ascertain is the relationship between the Merka- 

vah mysticism and the esoteric discipline mentioned by the rabbis in 
the Mishnah, mu'aseh merkavah (account of the chariot). It may be 
assumed that this discipline, as the other ones specified by the rabbis, 
ma'aseh bereshit (account of the creation) and 'arayot (illicit sexual 
relationships), was exegetical in nature. Indeed, recent scholarship has 
argued that ma'aseh merkavah, as understood by the Palestinian rabbis 
of the first centuries, referred to explication of the literary account of 
Ezekiel's prophetic vision, involving no ecstatic experience or mystical 
practice.15 A striking example of this exegetical-homiletical genre of 
ma'aseh merkavah can be found in the treatise known as Re'uyot 
Ye~hezqel.'~ 

Awareness on the part of the rabbis of the distinction between 
esoteric study and mystical praxis is evident from the following com- 
ment: "Many have expounded the merkavah without ever seeing it" 
(Tosefta on Megillah 3[4]:28)." Still, it must be said that from some of 
the legendary accounts of rabbinic authorities engaged in homiletic 
speculation on the merkavah, especially Yochanan ben Zakkai and his 
dis~iples,'~ it is evident that this form of exegesis was capable of produc- 
ing paranormal states of consciousness related particularly to the reliv- 
ing of the theophany at Sinai.19 A clear thematic connection links the 
Sinaitic revelation and Ezekiel's chariot theophany in rabbinic homile- 
tical literature.20 The exposition of the scriptural account of the chariot, 
as midrashic activity more generally:' must be viewed as a means to 
re-experience the seeing of God at the historical moment of Sinai; that 
is, interpretation is an effort to reconstitute the original experience of 
revelation. Nevertheless, these experiences do not yet amount to a 
mystical praxis, at least not as defined as the ascent to the chariot. 
Whatever pneumatic powers the study of Ezekiel's chariot vision could 
impute to the exegete, this study did not constitute a vision of the 
chariot itself. On  the other hand, given the literary and conceptual 
continuity linking apocalyptic and the Hekhalot sources, it is difficult 
to maintain that the rabbis who lived in the period of the Mishnah 
were not cognizant of heavenly ascensions to the throne when they 
spoke of expounding the chariot. 

Although it is certainly valid to distinguish the "exegetical mysti- 
cism" of the rabbis and the *experiential mysticism" of the anonymous 
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Hekhalot mystics, it is far too simplistic to say that the crucial turning 
point in the development of Merkavah mysticism occurs "when active 
mystical ascent to the divine world replaced passive homiletical specu- 
lation in the midrashic manner concerning the chariot envisioned by 
Ezekiel."* The characterization of rabbinic exegesis of the chariot vision 
of Ezekiel as "passive homiletical speculation in the midrashic manner" 
completely misses the mark. It is true that the rabbinic mahseh merka- 
vah, technically speaking, did not involve heavenly ascent to the throne, 
but that criterion alone is not sufficient to remove all forms of ecstasy 
and mysticism from the rabbinic figures who cultivated an interest in 
the chariot. On  the other hand, it would be equally misleading to 
suggest that exegesis of Scripture did not play a significant role for the 
mystic visionaries described in the Hekhalot sources. One may assume 
that vision of the merkavah was, at least in part, occasioned by reflec- 
tion on the relevant scriptural (and perhaps apocalyptic) passages. An 
appreciation of the mystical nature of exegesis in general, and exegesis 
on the chariot vision of Ezekiel in particular, should narrow the gap 
separating exegetical and experiential forms of mystical speculation 
connected to the merkavah. 

It is not known precisely when and where the interest in heavenly 
ascent reflected in the main Hekhalot compositions occurred, but it is 
likely that this mystical praxis was cultivated in Babylonia sometime 
in the Arnoraic period (fourth to fifth centur ie~) .~~ The five most 
important texts that provide descriptions of the mystical ascent or the 
celestial throne-world are Hekhalot Zutarti,Z4 Hekhalot R a b b ~ t i , ~ ~  Sefer 
Hekhalot, also known as 3 Enoch,Z6 the treatise published by Scholem 
with the title Macaseh Merkavah,Z7 a fragment from the Geniza referred 
to by the scribe as Chotam ha-Merkavah and called by scholars the 
Ozhayah and Massekhet H e k h a l ~ t . ~ ~  The protagonists of these 
ascent texts are Ishmael, Aqibah, and Nechuniah ben ha-Qanah. While 
we may say with relative certainty that the use of these rabbinic figures 
is a mere literary device to transmit the mystical teachings in the name 
of established authorities, the precise historical and social context of 
the authors who produced these works is not at all clear.'O It may be 
assumed that the texts in the form in which they have been preserved 
were redacted sometime between the seventh and twelfth centuries. 
Not only do the first explicit references to Hekhalot compositions 
occur in Geonic material, but the first account of mystical techniques 
employed for ascent is found in Hai ben Sherira Gaon (939-1038)?' 
Additionally, there is substantial textual evidence from this period to 
show that interest in the mystical and magical traditions (especially 
connected with divine names) continued to have a decisive impact.32 
There has been a tendency in some current scholarship to reclaim the 
view expressed by several nineteenth-century scholars concerning the 
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influence of Islamic mysticism on Jewish mystics in general and on 
the Merkavah mystics in particular." In addition to the possible impact 
of specific Sufi techniques, the combination of ancient gnostic and 
philosophic ideas characteristic of various forms of Islamic esotericism 
(especially Ism~%i sources) may prove important in future research on 
the evolution of Jewish mysticism from late anti uity to the Middle 
Ages.34 It must be pointed out, however, that mot i! er important milieu 
for understanding the cultivation and transmission of Hekhalot texts 
and traditions was southern Italy, as a number of scholars have noted.35 
The presence of this material in the Islamic and Byzantine-Christian 
context underscores the centrality of speculation on the throne in the 
religious history of the Jews and it is likely that a common source for 
both currents lies in Palestine. 

The study of the literary nature of the Hekhalot corpus has been 
greatly enhanced by the publication of the main writings in the Synopse 
zur Hekhalot-Literatur and the Geniza Fragmente zur Hekhalot-Liter- 
atur by Peter Schiifer and his colleagues. The most important result of 
the presentation of the material in synoptic form is the undermining 
of the view that this corpus is made up of distinct and clearly defined 
textual units. The comparison of the manuscripts shows that there are 
enough substantial differences with regard to organization of material 
as well as textual units included in a specific work to render it viri~ally 
impossible to establish, restore, or demarcate an urtext of any given 
composition within this corpus. The attempt to reconstruct individual 
works of Hekhalot literature is a false presupposition since the redac- 
tional identity of any given work varies in accord with the manuscripts 
that were written at different times and places. There are discrete "texts" 
in the corpus, but the manuscript evidence indicates that the boundaries 
of the texts are fluid and have been crystallized over time in what 
Schafer calls "macroforms." 

These macroforms are superimposed literary units that were 
arranged into clearly defined works or texts at a certain stage in the 
redactional process. Within the larger macroforms are also discernible 
smaller literary units, "microforms," that may indeed comprise auton- 
omous traditions that were woven into the fabric of the macroforms 
and thence became part of a literary tradition of a distinct textual unit.% 
It  may be the case that these units were in a fluid state as late as the 
period in which they were being copied either in the Orient (attested 
by the Geniza fragments) or in the Occident (mainly in the German 
manuscripts or Italian copies of the former). Here it is particularly 
significant to note the role of the medieval German Pietists who may 
have had a great hand at shaping these texts.37 

It is possible, as various scholars have noted, to distinguish two 
central elements in the Hekhalot texts, the mystical ascent culminating 
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in a visionary experience and the adjuration of angels achieved through 
various magical techniques, as, for example, the technique of putting 
on or clothing oneself with the divine name.38 The adjuration of angels 
in the Hekhalot literature is aimed at the understanding of the secrets 
and treasures of Torah through magical study that does not require the 
ordinary effort of study. This aim is related especially in a section 
appended to Hekhalot Rabbati known as Sar-Torah as well as in other 
fragments in the Hekhalot corpus that reflect a similar praxis and 
~rientation.'~ Of the two elements enumerated above, it may be said 
that the former is centered on the heavenly ascension, whereas the 
latter constitutes, in the words of Peter Schiifer, a "reverse heavenly 
j~u rney , "~  that is, an effort to bring the angel down to earth by 
means of adjurations that consist of mentioning the divine names and 
displaying the magical seals that likewise are composed of divine names. 
While it is valid to distinguish the mystical and magical aims present 
in this corpus, it must be noted that magical or theurgical means are 
employed in the heavenly ascent as well." It is virtually impossible to 
separate entirely mysticism and magic, either conceptually or textually, 
in these compositions: the mystical component embraces in a funda- 
mental way magical techniques and the magical component is frequently 
linked to an experience of a mystical nature.42 From a redactional 
standpoint, there is little justification employing the terms "mysticism" 
and "magic" to refer to absolutely distinct phenomena, nor is there 
sufficient reason to ascribe priority to the one over the other. Certainly 
the medieval authors, who received and in some instances help to shape 
these sources, made no discernible attempt to isolate the mystical and 
magical elements. 

In spite of the recent critique of various  scholar^,'^ it seems to me 
that Scholem's insight regarding the centrality of the visionary experi- 
ence as a major element in the mystical-magical praxis of these texts is 
an entirely defensible position." That is, even if one were to bracket 
the question of the "originary" or "primary" status of the vision in 
relation to other aspects such as liturgical participation with the angels, 
the fact remains that the seeing of the divine is upheld in several 
macroforms as the distinctive quality of the mystical adept. The culmi- 
nation of the ascent is a direct vision of the divine glory (kavod) or 
power (geuurah) referred to by several technical terms including most 
prominently, on the basis of Isaiah 33:17, beholding the king in his 
bea~ty.4~ Although the vision of God is stressed time and again in these 
texts, one finds as well the opposing claim that God cannot be seen. 
Scholem noted this tension when he observed that for the Merkavah 
visionaries the enthroned glory is "at once visible and yet, by virtue of 
His transcendent nature, incapable of being visuali~ed."~ Hekhalot 
literature thus incorporates the tension, rooted in the biblical tradition, 
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between a visible, corporeal form of God, on the one hand, and the 
prohibition of seeing God, on the other." Moreover, as I have suggested 
elsewhere, the paradox of seeing the invisible glory in the Hekhalot 
texts could be understood in terms of a sexual dynamic.4s That is, the 
moment of enthronement is presented in some of these literary units 
as an intense erotic drama, the glory assuming masculine characteristics 
and the throne, feminine. Indeed, in Hekhalot Bbba t i  we explicitly 
read that the throne is compared to a bride and the glory to a bride- 
groom. What the mystic beholds, therefore, is the erotic drama that 
unfolds in the celestial realm when the glory occupies the throne. 
Enthronement is a form of hieros gamos and the vision of the enthroned 
glory imparted to the mystic facilitates his participation in this sacred 
union. 

According to the terminology employed in some of the principal 
texts in this corpus, the approach to the throne is called yeridah la- 
merkavah, literally, the "descent to the chariot," and the mystics who 
approach it are designated yorede merkavah, the "descenders to the 
chariot." Most scholars, following Scholem, consider this a paradoxical 
expression that refers to the act of ascending.49 I have argued, however, 
that a careful examination of the texts where this terminology appears 
indicates that yeridah la-merkavah denotes entry to the throne.% The 
heavenly journey involved an ascent through the seven heavens, and 
the first six palaces of the seventh heaven, followed by entry into the 
seventh palace wherein the throne was located. At the time of this 
entry the mystic stands before the enthroned glory and utters the 
appropriate praises together with the angels; he is then placed on 
the throne of glory or on a throne alongside of or facing the throne 
of glory and he has a vision of the luminous divine form. The yeriduh 
la-merkavah, therefore, results in a delfying vision. To be sure, as 
Scholem already observed, there is no unio mystica in these texts, for 
the ontic distinction between God and human is never fully over~ome.~' 
On  the other hand, there is ample evidence to show that the enthrone- 
ment of the mystic was a central part of this ascent experience, an 
enthronement that involved a form of quasi-deification. To see God 
requires that one be made like God, that is, that one be substantially 
transformed into a spiritual (angelic) being. The classic example of the 
apotheosis of a .human occurs in 3 Enoch where the biblical Enoch 
(here understood to represent the prototype of the Merkavah mystic) 
is translated into the heavenly realm and transformed into the angelic 
Metatron who occupies a throne alongside of the divine glory. While 
this last step is not explictly taken in the other major texts from this 
corpus, it is nevertheless clear that the enthronement of the mystic 
sigriifies his elevation to the status of the highest angel in the celestial 
retinue. It is in virtue of this enthronement that the mystic can see that 
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which is ordinarily hidden from human perception. Interestingly, the 
process of angelification is also well attested in the Sar-Torah material. 
The adjuration of an angel requires that the adjurer himself become 
angelic, a process that is achieved through specific rituals of mortifi- 
cation and purifi~ation.~~ The ontic transformation of a human into an 
angel is thus a common denominator of the heavenly journey and the 
magical adjuration in Hekhalot literature. 

The most detailed description of the visualized form of God is 
given in the cluster of texts known as Shikr Qomah. These texts should 
be considered distinct textual units that were grafted on to the Hekhalot 
macroforms at some stage in the redactional process. The attitude of a 
variety of scholars that the Shikr Qomah fragments belong to the same 
stream of tradition as the Hekhalot texts is based on the fact that in 
some manuscript witnesses of these sources the two are found together. 
This impression, however, is due mainly to the medieval Ashkenazi 
scribes who interpolated Shi'ur Qomah material into Hekhalot macro- 
forms, as we find for instance in the case of one passage of Hekhalot 
Rabbati or more fully in Merkavah Rabb~h.~ '  From a redactional 
standpoint one can continue to speak of Shi'ur Qomah traditions that 
have been incorporated into Hekhalot literature,% but phenomenologi- 
cally and conceptually it is necessary to isolate these two currents. 

In the Shi'ur Qomah texts the reader is provided with graphic 
details of the various limbs of the body of the enthroned divine figure, 
the yotzer bereshit (that is, the derniurge or creator), in terms of both 
unpronounceable names and unfathomable dirnensi~ns.~~ The secret 
knowledge is said to be revealed to the mystic, represented by the 
rabbinic figures Aqibah and I~hrnae l ,~  by Metatron, designated as 
the "great angel" or the "angel of the divine c~untenance."~' Some 
scholars have conjectured that the core theosophic speculation under- 
lying the Shi'ur Qomah tradition distinguished between the supreme 
Godhead and the secondary demiurgic power (identified as Metatron) 
who was subject to corporeal rneas~rement.~~ In the texts that are extant 
no such distinction is immediately evident.59 On  the contrary, it is 
the angelic Metatron who reveals the measurements and names of the 
derniurge and he is thus called the "great angel of tes t im~ny,"~ for he 
is like a witness that provides information. Yet, there are allusions in 
the Shikr Qomah material to the demiurgic status of Metatron. There 
is, for instance, the description of Metatron's stature filling the entire 
universe and of his being inscribed with the letter by which heaven 
and earth were ~reated.~' Moreover, this demiurgic status probably 
underlies the claim in some versions of the Shi'ur Qomuh text that the 
name of Metatron "is like his Master's," which is linked exegetically to 
the verse, "My name is in him" (Exodus 23:21).~~ It is likely that this 
reference is related to the tradition explicitly mentioned in 3 Enoch and 
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alluded to in B. Sanhedrin 38b to the effect that Metatron is the "Lesser 
Tetragrammaton," yhwh l~a-qa tan .~~ It is likely that this tradition was 
based on a demiurgic conception of Metatron. 

There is evidence for such an interpretation of the Shi'ur Q o m h  
traditions from medieval philosophi~al,~ pietistic, and kabbalistic 
sources.65 Thus, for example, in a fragment of Abraham ben David of 
Posquikres reported by his grandson, Asher beCDavid, we find the 
following interpretation of the talrnudic statement that God wears 
phylacteries (B. Berakhot 6a): 

This refers to the Prince of the Countenance [i.e., Metatron] . . . . 
And it is he who appeared to Moses at the bush, and to Ezekiel 
"in the semblance of a human from above" (Ezekiel 1:26). . . . 
And this is the secret of the account of creation: "whoever 
knows the measurement of the Creator can be assured of his 
portion in the world-to-come,"66 and this is [the subject of the 
verse] "Let us make man in our image" (Genesis 1:26).~~ 

A similar approach is attested in the following statement of Isaac of 
Acre: "I have received a true tradition concerning the fact that this 
measurement applies only to the created Metatron for he is the supernal 
Adamt8 but above him the prophet said, Ib whom, then, can you 
liken God, etc.' (Isaiah 40:18). The one who says something contrary 
to this has not seen the light."69 Given the alternative approach found 
in medieval kabbalistic literature, to apply the Shi'ur Qomah to the 
sefirotic edifice (see below), it seems to me that the tradition of applying 
the measurements to the angelic Metatron is an older Jewish esoteric 
doctrine that the kabbalists did not innovate but rather received as oral 
lore. Some scholars have also maintained that the Shi'ur Qomah is a 
mystical reading of the description of the lover in the Song of Songs.'O 
According to more normative rabbinic modes of exegesis, the Song of 
Songs was read as an allegorical depiction of God's love for Israel." 
Given this reading of the text, it would stand to reason that the descrip- 
tion of the physical body of the lover (especially in the fifth chapter) 
should be applied to God and would therefore suggest the corporeal 
measurements enumerated in the mystical tradition. Other scholars, 
however, have rejected or questioned the proposed connection between 
the Shi'ur Qomah and the Song of Songs." 

The measurements of the limbs are quite extraordinary, indeed 
impossible to imagine from a normal human perspective. While the 
dimensions of the divine body differ according to the different textual 
traditions, one of the standard measures of the height of the creator, 
and that which was most frequently cited by later authors, is 236,000 
para~angs,~' or according to other texts 2,360,000,ooo para sang^.^' This 
number is exegetically related in the Aqiban text to the expression we- 
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rav koach, "full of power," in Psalms 147:5, whose numerical equival- 
ence is ~ 3 6 . ~ ~  Similarly, in the sections of the text attributed to Ishmael 
and to his student, Nathan, the holy names of God, which appear to 
the modem reader to be a list of meaningless Hebrew consonants, are 
linked to the different limbs.76 It has been suggested that the astro- 
nomical size of the limbs together with the incomprehensibility of the 
names indicates that the anthropomorphism of this text should be 
construed as a reductw ad absurdurn of the very notion of applying 
corporeal characteristics to God.77 It is also possible, and in my opinion 
preferable, to interpret the bizarre names and incomprehensible 
measurements as an indication of the fundamental paradox of the mysti- 
cal experience presupposed by this work: the measurable God is 
immeasurable and the visible God invisible.78 In any event, it is clear 
that the convergence of letter symbolism and anthropomorphism is one 
of the characteristic features of Jewish theosophic speculation through 
the ages: one of the primary ways that Jewish mystics iconically 
imagined the corporeal form of God was through linguistic means, that 
is, the limbs of God are constituted by the Hebrew letters. - SEFER YETZIRAH: L I N G U I S T I C  - 

MYSTICISM A N D  C O S M O L O G I C A L  
S P E C U L A T I O N  

Another important treatise in the history of Jewish mystical speculation 
is the Sefer Yetzirah, which is dated anywhere from the third to ninth 
~enturies.'~ Properly speaking, the work should not be described as a 
single composition but rather as a composite of distinct literary strands 
that have been woven together through a complicated redactional pro- 
cess whose stages are not clearly discernible. Most scholarship on Sefer 
Yetzirah has been marred by a decided lack of attention to redactional 
 issue^.^ Thematic descriptions of the text as well as attempts to date it 
chronologically and to place it geographically have labored under the 
assumption that the book is of one piece. It is inaccurate, in my opinion, 
to speak of a date of composition of this work nor is it ~ar t icu la r l~  
helpful to speak of an author. It is better to think of the textual issues 
in terms of critical periods of redaction when isolated and autonomous 
tradition-complexes were welded together to take the shape of a literary 
so~rce .~ '  A more sophisticated redactional analysis may support the 
claim that some of the material contained in Sefer Yetzirah reflects a 
relatively early date but it seems likely that the final redaction occurred 
within a ninth-century Islamic The relatively unstable nature 
of the text is evident from the words of Saadia Gaon (882-942) near 
the end of the introduction to his commentary on Sefer Yetzirah: "I 
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will begin with the version of the book. I wanted to establish each and 
every traditions-' in its completeness, and afterward I will translate it, 
because the book is not found a lot and not many people preserved 
it so that there would be no change or deviation in it."" Saadia's remark 
is very significant for it attests to the fluid nature of the text as late as 
93 I, the year that he composed his commentary. Thus Saadia saw as one 
of his major tasks the need to stabilize the text, far it was not a work 
widely disseminated and people did not take care to preserve the text 
in a rigorous way. 

The primary interest in Sefer Yetzirah is not on a mystical ascent 
culminating with a vision of God or even magical adjuration of the 
angels. Sefer Yetzirah is principally concerned with cosmology and 
cosmogony, and therefore belongs to the other esoteric tradition known 
from rabbinic literature, mu'aseh be re~h i t .~~  However, even though most 
of the text stands apart from the rest of the Hekhalot corpus, some 
parts of it belong to the environment of Merkavah mysticism." The 
text is extant in three different redactions: the long version, the short 
version, and that which is incorporated in Saadia's commentary on it.87 
All versions share the view that the means of divine creativity are the 
thirty-two paths of wisdom that comprise ten primordial ciphers 
(sefirot) and the twenty-two Hebrew letters. It is possible that orig- 
inally these were distinct modes of Jewish speculation on divine 
creativity that were brought together fairly early in the redactional 
process. 

It is generally assumed that the term sefirot in the first part of 
Sefer Yetzirah is to be understood as "numbers," but it must be noted 
the sejirot exemplify traits hardly befitting numbers in any ordinary 
way. Indeed, from a redactional standpoint it appears that three differ- 
ent explanations of the sefirot are found in the first part of Sefer 
Yetzirah. In the first unit the sefirot are understood theosophically as 
the attributes of the divine.88 Thus, the initial passage in this unit 
depicts the sefirot in anthropomorphic terms: "Ten sefirot belimah: The 
number of the ten fingers, five corresponding to five. The covenant of 
unity is set in the middle, in the circumcision of the tongue and mouth 
and in the circumcision of the foreskin.* As I have suggested elsewhere, 
the anthropomorphic imagery here relates to the divine form, which is 
constituted by the ten sefirotic potencies.89 The locus of this form is in 
the imagination of the mystic. The imaginative visualization is described 
in the continuation of Sefer Yetzirah: "Know, contemplate, and imagine, 
establish the matter clearly, and set the Creator in His place. Their 
measure is ten without end." By imagining the anthropomorphic shape 
of the deity, related to the ten sefirot that are immeasurable, one sets 
God in his place, which may be a reference to the divine throne.% In 
another passage the sejirot are said to bow down before God's throne. 
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Obviously, the sefirot are characterized as the celestial beasts who bear 
the th~one.~'  Some scholars have argued that the author simply wanted 
to describe the sefirot in these terms for a pure literary effect, but it 
seems to me that implied here is the more daring claim that the sefirot 
are dynamic potencies that collectively make up the habitation of the 
divine.92 This confirms the reading I suggested above of the intent of 
&e imaginative visualization: by forming an image of the divine anthro- 
pos one sets God upon his throne. 

There are two other explanations of the sefirot preserved in the 
first part of Sefer Yetzirah. The first of these is extant in one passage, 
which appears to be a fragment of an older cosmological speculation. 
In this text the ten sefirot are explained as the ten depths, which consist 
of the beginning, the end, goodness, evil, height, depth, east, west, 
north, and s o ~ t h . ~ '  The sejirot are thus interpreted in a cosmological 
vein as referring to the depths of the created world. These depths 
embrace a temporal, spatial, and moral character. The second of the 
three explanations of the sefirot also has a cosmological application, but 
ia this case the sefirot are correlated with the fundamental elements of 
being. The ten sefirot are delineated as follows: the spirit of the living 
God (or the holy spirit that is said to comprise three elements, voice, 
spirit, and speech), the spirit from the spirit, water, fire, height, depth, 
east, west, north, and south.% I suggest that in this case two traditions 
have been conflated, one that deals with four spiritual elements and the 
other with the six cosmic dimensions. The autonomous nature of 
the latter tradition is evident in one passage that describes God's seahg 
each of these six dimensions with a permutation of the three-letter 
m e ,  These two traditions were combined in an attempt 
to explain the nature of the enigmatic ten sefirot. What is crucial to 
emphasize is that there is no uniform explanation of the sefirot in 
Sefer Yetzirah. On  the contrary, one must appreciate the redactional 
complexity of this document, and the claim that the sefirot has a primary 
signification of ciphers is not substantiated by a close reading of the 
text. 

The letter symbolism in the second part of Sefer Yetzirah is meant 
to convey a different idea that has also had a profound impact on 
Jewish mystics through the ages. The letters, divided into three groups 
(three mothers, seven doubles, and twelve simples), are not merely the 
tools of divine creativity, a notion found in more normative rabbinic 
sources; they are treated in Sefer Yetzirah as the material stuff of 
reality.% That is, a given thing is brought into life by means of a process 
of letter-combination, for the appropriate letters inform us of that 
thing's most basic structure. Each of the letters is said to have an impact 
on three ontological planes: space ('ohm, literally, "cosmos"), time 
(shanah, literally, "year*), and the microcosm (nefesh, literally, "lifen or 
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"soul*). Just as other forms of reality are composed of the letters, so 
too the human body. The correlation between letter-combination (by 
means of 231 gates of permutation) and limbs of the human body in 

' 

Sefer Yetzirah parallels the correlation between letters and the anthro- 
pomorphic figure (whose standard measure, as I indicated above, equals 
236 thousand myriad parasangs) of the divine described in Shi'ur 
Q ~ m a h . ~ ~  While no explicit connection between the two modes of 
speculation is made in the earlier sources, it is of interest to note that 
the two are brought together in subsequent kabbalistic speculation, 
including, for example, in the Zoharic tradition98 as well as other 
sources, which in turn influenced the version of Lurianic kabbalah 
expounded in the latter part of the sixteenth century by Israel S a r ~ g . ~ ~  
The central role played by letter symbolism is evident in all the main 
branches of medieval Jewish mysticism, including German Pietism, the 
ecstatic kabbalah of Abraham Abulafia (I 240-c. I 292), and the theo- 
sophic kabbalah. - M Y S T I C A L  T H E O S O P H Y  OF THE - 

G E R M A N  PIETISTS  

Merkavah traditions were transported from their Babylonian milieu to 
the Jewish communities of Europe, most likely through Italy, in the 
eighth and ninth centuries.lw But the most important source for 
the preservation and transmission of these documents were the German 
Pietists who were active in the Rhineland in the twelfth and thirteenth 
centuries.'O1 The main circle of Pietists was led by Judah ben Samuel 
ben Kalonymus of Regensburg (d. 1217) and his disciple, Eleazar ben 
Judah ben Kalonymus of Worms (d. 1240). In addition to preserving 
the older Merkavah texts, the Pietists developed their own theosophy, 
which combined Hekhalot mysticism and magic, the philosophy of 
Saadia Gaon, the writings of Shabbetai Donnolo (b. 913) and Judah 
ben Barzilai (eleventh to twelfth century), and Jewish Neoplatonism, 
especially that of Abraham ibn Ezra (c. 1092-1 167).lo2 At the center of 
the Pietistic theosophy is the doctrine of the divine glory (kavod), 
which is largely based on some of the sources mentioned above.'" The 
discussions reflected in the Pietistic writings concerning the nature of 
the glory are not merely theoretical in nature but related to the problem 
of directing human prayer to a supposedly incorporeal deity. It is not 
an exaggeration to say that the primary issue that occupied the Pietistic 
authors was the problem of visualizing an incorporeal deity, an act that 
in some sense traditional prayer demands.lo4 Three distinct approaches 
related to the ontic status of the glory and its phenomenal accessibility 
to the human being can be identified: the glory is a created light 
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extrinsic to God (Saadia); the glory is emanated from God and therefore 
attached to the deity (Shabbetai Donnolo and Abraham ibn Ezra); the 
visible form of the glory is an image within the mind of the prophet 
or mystic and not an entity outside the mind (Hai Gaon (939-1038)) 
as transmitted by Chananel ben Chushiel (d. 1ogg/6). For the most 
part, the Pietists seem to reject the first opinion and waver between 
the second and third.'05 Following the view expressed by Nathan ben 
Yechiel of Rome (103g-c. IIIO), itself based on earlier sources, the 
Pietists, as may be gathered from the writings of Eleazar of Worms, 
distinguished between an upper and lower glory. The former is an 
amorphous light, cded  the "presence" (shekhinah) or "great splendorD 
(hod ha-gaddol), while the latter is the aspect that assumes different 
forms within the prophetic or mystical imagination. Yet, as the Pietists 
insist, the creator is sirnultaneously outside and inside the image.IM One 
can therefore pray to the visible glory, which is an image, for God is 
present in that very image.'07 

The forms that the lower glory assumes are multiple in nature, 
changing in accordance with God's will and the particular capacity 
of the given visionary. The most important of these images is the 
anthropomorphic shape suggested already by biblical theophanies 

J including the chariot-vision of Ezekiel. In one passage in Sefer ha- 
Shem, Eleazar even goes so far as to say that one should conjure an 
image in one's heart of the supernal God sitting on a throne so that he 
could bow down and worship him, and "he will remember the One."'08 

1 The realization of divine oneness is here connected to the enthronement 
of God, which is actualized only through the imaginative visualization, 
since the One is not a body that occupies a throne. The point is 
underscored in a second passage from this work: "The One has no 
limit [ha-yichud 'ein lo so8 for He is everything, and if not for the fact 
that 'through the prophets [God] was imaged' (Hosea 12:11) as a king 
sitting upon a throne, they would not have known to whom to pray. . . . 
This is what is said in Sefer Yetzirah (1:s) 'and set the Creator on His 
place.' *Io9 The imaginative visualization of God, which provides the 
iconic representation necessary for prayer, is expressed particularly in 
terms of the structure of enthronement, a motif to which I shall return 
below. 

Furthermore, Eleazar appropriates the anthropomorphism of the 
ancient Shi'ur Qomah by applying the corporeal measurements not to 
the creator (as the text explicitly states) but to the form that is consti- 
tuted within the imagination.l1° Eleazar has thus reinterpreted the earlier 
mystical tradition that ascribed corporeal dimensions to the divine 
form. From the vantage point of the Pietistic theology, at least in its 
exoteric formulation, there is no divine form - God is not a body and 
therefore can possess no form or shape - but only that which is 
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apprehended in the mind of the visionary. The measurements specified 
in the ancient esoteric work therefore are not attributable to the creator 
or even to the glory as it is in and of itself; they represent rather the 
proportions of the glory as it is visualized through the imagined forms 
within the prophetic or mystic consciousness. By contrast, according 
to the writings of a distinct group of Pietists, the Chug ha-Keruv ha- 
Meyuchad,"' the measurable enthroned figure B the being designated 
as the Special Cherub, the anthropomorphic representation of the invis- 
ible, incorporeal, divine g1ory.l l2 

It must be noted, however, that alongside the exoteric doctrine of 
the glory, the main circle of the Kalonymide Pietists preserved and 
developed an esoteric tradition that applied in a more veridical way the 
measurements of the Shi'ur Qomah to the glory. Thus, for example, in 
a text attributed by Joseph Dan to Judah the Pious, it is stated explicitly 
that the measurement of the Shikr Qomah is applied "to that which 
cleaves," an allusion to the glory that emanates from the One to which it 
is attached."' Similarly, in one context Eleazar writes: 

The essence of the glory is seen above, and a fire of radiance 
which is unfathomable was opposite the throne. Within [that 
radiance] the glory is seen in accordance with the will of the 
Creator, at times like an elder and at times like a youth.114 The 
measure of the stature is 2,360,000,000 parasangs, as it is kitten, 
"Great is our Lord and full of power" (Psalms 147:5), "full of 
powern (we-rav koach) numerically equals 236.. . . The stature 
of the visible glory is 2,360,000,ooo parasangs.'15 

Two of the main tenets of the esoteric tradition cultivated by 
the Rhineland Pietists include the identification of the glory with the 
Tetragramrnaton116 and the possibility of imaging the letters of this 
divine name as an anthropos.ll' While this esoteric tradition is alluded 
to in various Pietistic writings, it is stated most explicitly in Sefer ha- 
Navon: "The name m] appears in its letters to the angels and 
prophets in several forms and radiance and it appears in the image of 
the appearance of an anthropos . . . it appears 'in the semblance of a 
human form' (Ezekiel 1:26), this refers to the Shekhinah and the angel 
of the glory (mal'akh ha-kavod), which is the Tetragramrnaton."lls 
This text reflects one of the oldest ideas in Jewish esotericism: the 
identification, or blurring of the distinction, between the glory, on 
the one hand, and the angelic being, on the other, which is the anthropo- 
morphic manifestation of the divine.l19 Eleazar himself alludes to this 
matter when he writes that "the glory is symbolized by the angel that 
changes to many forms," including most importantly the form of an 
anthr~pos.~~O 

One may also discern from the Pietistic writings that study of the 
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chariot was understood as speculation on the divine names, especially 
the Tetragrammat~n.~~' This speculation, moreover, involved a con- 
templative vision of the name. Knowledge of the chariot encompassed 
a mystical praxis of meditation on the divine name by means of which 
the Pietist ascended.'= Eleazar thus specifies a series of rituals of purifi- 
cation as a prelude to both the study of the chariotlZ3 and the activity 
of mentioning the divine name.lZ4 It is hardly a coincidence that vir- 
tually the same procedure is outlined in these two contexts. It is also 
evident from Eleazar, as well as other contemporary Ashkenazi 
material, that the German Pietists cultivated the technique of recitation 
of divine or angelic names (itself rooted in the older Hekhalot literature) 
in order to induce a state of religious ecstasy akin to prophecy. The 
technique of recitation of the names and that of letter-combination 
transmitted in Eleazar had a decisive influence on both theosophic and 
ecstatic kabbalists active in Spain in the latter part of the thirteenth 

Another part of the esoteric tradition of the German Pietists 
involves the use of sexual imagery to characterize processes within the 
divine sphere. The use of feminine imagery to describe events in 
the throne-world is present in a cluster of texts that describe the chariot 
in terms of the structure of a nut. Alexander Altmann was the first 
scholar to present a systematic account of this material,126 but it was 
Joseph Dan who suggested that these texts preserved an ancient esoteric 
reading of Song of Songs 6:1, "I went down to the garden of nuts," 
which formed part of the chariot mystical speculation that originated 
in Babylonia.'" With respect to the masculine and feminine element of 
the nut, Dan proposed that these were innovated by the Pietists, but 
he categorically denied that the idea of sexual dualism in the divine 
sphere had any other influence on Pietistic theosophy. He therefore 
rejects any attempt to see a connection between kabbalistic speculation, 
which is predicated on a male-female polarity within the Godhead (see 

- below), and German Pietistic theology.lZ8 More recently, Asi Farber has 
thoroughly reinvestigated the development of the secret of the nut 
tradition in the Pietistic corpus. Like Dan, Farber maintains that this 
represents an older tradition that the Pietists received, but she takes 
issue with Dan's conjecture that the Pietists themselves added the sexual 
images. On  the contrary, these images were part of the "original" texts, 
which the Pietists attempted to minimize or even obscure, in some 
cases by altering the texts. Yet, a careful reading of their own writings 
shows that there are veiled allusions to the bisexual nature of the divine 
realm. According to Farber, then, one must distinguish between the 
"exoteric" side of the Pietistic theology, which attempted to attenuate 
or supress sexual images, and the "esoteric" side that described aspects 
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of the divine in precisely such terms. The esoteric aspect was not fully 
committed to writing but was transmitted orally.IB 

The feminine quality of the glory is especially evident in the 
proto-kabbalistic text included in Eleazar's Sefer ha-Chokhmah, the 
commentary on the forty-two-letter name of God attributed to Hai 
Gaon.I3O In that text the shekhinah is identified as the crown ('atarah), 
prayer (tefillah or the Aramaic tzelota'), the divine voice (bat qol), the 
king's daughter (bat melekh), the bride (kalah) who sits to the left of 
the groom, God, the tenth kingship (malkhut 'asirit) or the tenth 
sefirah. Dan has argued that this text in all probability was not written 
by Eleazar as it employs terminology and concepts not known from 
his voluminous writings.13' It must be pointed out, however, as Scholem 
himself noted,13* that from a phenomenological point of view the glory 
does receive in the teachings of the Pietists a dynamic character that is 
very close to the description of the tenth emanation in the divine 
pleroma according to kabbalistic sources. Furthermore, Moshe Idel has 
shown that the elevation of the crown, understood hypostatically, in 
German Pietistic texts has a decidely theurgical connotation that bears 
a close likeness to older rnidrashic as well as kabbalistic motifs.133 In a 
separate study I have argued that an even more pronounced theurgy is 
evident in the Pietistic treatment of the commandments.'" The lower 
glory, identified as the cherub or the image of Jacob engraved on the 
throne, is equated with the union of two cherubim, which (on the basis 
of older traditions) correspond to the divine names, YHWH and 
Adonai, or the two attributes of God, mercy and judgment. Through 
a complicated numerological exegesis the two names are said to com- 
prise the 613 commandments or the Torah in its totality, the same 
numerological equivalence of the expression yhwh 'elohe yisra'el, which 
is one of the proper names of the enthroned glory. The Pietists draw 
the obvious theurgical implications: by performing the 613 traditional 
commandments one unites the two names of God or the glory. In an 
essential way, therefore, the secret theosophy cultivated by the German 
Pietists bears a striking similarity to the emerging kabbalistic doctrines 
of Provence and northern Spain. This similarity is not a coincidence, 
but reveals a common heritage that informed both the Pietists and 
kabbalists. 

- T H E O S O P H I C  K A B B A L A H  AS A - 
V I S I O N A R Y  G N O S I S  

During this same period that German Pietism became an active social 
and religious force, theoso~hic kabbalah began to take root in Pro- 
vence and northern Spain. The precise origins of kabbalistic speculation 

remain somewhat obscure, though it is generally assumed that frag- 
ments of older documents made their way to central Europe from the 
East. Rabbinic writings themselves (aggadic statements contained in 
the Palestinian and Babylonian Talmuds or in independent collections 
of scriptural exegeses known as midrashim) may be viewed as a reposi- 
tory of ancient Jewish theosophic theologoumena that have been pre- 
served in a very fragmentary form. These fragments were elaborated 
into a comprehensive and systematic doctrine by the medieval kabba- 
lists.135 It is also likely that there was a prehistory to some kabbalistic 
ideas that were transmitted orally in a subterranean fashion. One of the 
crucial problems in the historical development of theosophic kabbalah is 
the relationship between Gnosticism, an ancient syncretistic religious 
movement that flourished in the Mediterranean countries in the first 
centuries of the Common Era, and Jewish esotericism. Some scholars 
maintain that the similarities between these two are purely phenomeno- 
logical in nature, whereas others insist on an historical connection as 
well."6 

Whatever the relationship between Gnosticism and kabbalah, it is 
evident that in the twelfth century a theosophic conception of God 
begins to crystallize in Jewish writings. The main elements of this 
theosophy include the imaging of God in terms of a male-female 
polarity and the theurgical understanding of normative religious prac- 
tice such that fulfillment of the traditional precepts increases the stature 
of the divine structure and, conversely, failure to do so weakens it. 
Both of these elements are present in the first text dedicated fully to 
a theosophical-theurgical conception of God, Sefer ha-Bahir, which 
presumably surfaced in twelfth-century Provence, though the text obvi- 
ously contains earlier literary strata.I3' Standard biblical and rabbinic 
images are here transformed into symbols for the dynamic life of 
divinity. The presentation of the theosophy is not systematic in the 
case of the Bahir, which is, in fact, structured like a traditional mid- 

On the contrary, it is clear that comprised within the Bahiric 
texts are multiple tradition-complexes and clusters of theosophic exe- 
geses that have been fused together in the process of redaction. In one 
section, however, we can discern a fairly cohesive textual unit according 
to which the ten powers that make up the divine pleroma are called 
ma'amarot (sayings), a reference to the traditional rabbinic notion of 
the ten logoi by means of which the world was created.'3y The authors 
of the Bahir opted for mythical ways to describe these divine grades, 
referring to them parabolically in such images as crowns, trees, gardens, 
and the like. The potencies are on one occasion called ~e j i ro t , ' ~  the 
term employed in Sefer Yetzirah, as we have seen. It was this term that 
eventually emerged as the predominant denotation of the divine poten- 
cies in the kabbalistic literature of the following centuries. 



MEDIEVAL IEWISH PHILOSOPHY JEWISH MYSTICISM 

The Bahir supplied two important ways of pictorially depicting 
these potencies: either as a tree"' or as an anthropomorphic figure.'42 
Both of these images had an important influence on subsequent kabba- 
listic thought, but it is the second that goes to the heart of kabbalah, 
providing as it does the background for both the theosophical and 
theurgical axes of the kabbalistic Weltanschauung. The Bahir interprets 
the notion of humanity being created in God'skage (Genesis 1:26) in 
terms of the divine body; that is, the limbs of the human correspond 
to the upper divine limbs (seven14' or eight1+' are specified and not ten) 
and as such can influence them through proper or improper action. In 
virtue of this anthropomorphism, one can see continuity between the 
ancient Jewish mystical speculation and the theosophy expressed in 
the Bahir. The position assumed by the enthroned demiurgical being is 
now taken by the divine gradations that are visualized in the shape of 
an an th r~pos . ' ~~  This cornerstone of kabbalistic thought is well articu- 
lated by the anonymous author of Macarekhet ha-'Elohut, a work 
composed in the late thirteenth or early fourteenth century: 

Know that a person's physical form is made in the [likeness of 
the] supernal image [demut 'elyon], and the supernal image is 
the [sefirotic] edifice, whose essence is Tif 'met [the sixth sefirah], 
which is called the anthropos in the chariot. . . . Now that you 
know the structure of the human form you can comprehend if 
you have received orally the truth of the prophetic vision seen 
by the prophets. The rabbis, blessed be their memory, called this 
vision the measure of the stature (shi'ur qornah).l& 

It is on the basis of this correspondence between human limbs and 
those of the divine that the kabbalists assign a central role to the 
normative life of traditional Judaism."' That is, by fulfilling the com- 
mandments one strengthens the corresponding limb above in the divine 
edifice, while neglecting to do so or doing what is prohibited causes a 
blemish above. Joseph of Hamadan, a kabbalist writing at the end of 
the thirteenth or beginning of the fourteenth century, put the matter 
as follows: 

You already know that man was created in the form of the 
supernal chariot [i.e., the sejirotic realm]. . . . Each and every 
limb of man exists from the sparks that originate in the chariot 
from that very limb, eye from the eye, and so on with respect 
to all the other limbs.. . . Thus the [sages], blessed be their 
memory, said, "a limb strengthens a limb." When a person 
fulfills a commandment he sustains the upper limb and the lower 
limb.. . but if a person sins with the eye and in a commandment 

connected to it, he creates, as it were, a blemish in the supernal 
eye."* 

The import of kabbalistic theurgy, therefore, can only be understood 
against the background of the anthropomorphic conception of God, 
for the impact that one can have upon the divine is predicated on the 
morphological resemblance between God and human. Consider, for 
example, the following text: 

This is one of the great traditions pertaining to the matter of 
kabbalah. Know that a person is made in the image of the 
supernal sefirot, as it says, "Let us make man in our image, after 
our likeness" (Genesis 1:26), for there are supernal potencies 
[koach 'elyonim] called hand, foot, eye, and head. . . . Similarly 
in man there is an eye, foot, and [other] limbs. This is the 
import of the dictum of the rabbis, blessed be their memory, 
"The Torah speaks in the language of man" [cf. Babylonian 
Talmud, Berakhot 3 rb, and parallels]. In any event these [sefirot] 
are potencies [kochot] and not limbs ['evarim]. The limbs of 
man are called in accordance with these potencies.. . . Thus you 
find in many places that many kabbalists call the sefirot the 
supernal Adam ['adam ha-'elyon], and the lower man ['adam 
ha-tachton] is sanctified through his limbs.. . and then his 
limbs will be bound and joined to the limbs of the supernal 
Adam, and he himself will be called holy.. . . If, God forbid, a 
person.. . follows the obstinacy of his heart and defiles his 
limbs, all of them or some of them, it is considered as if, God 
forbid, he blemishes the limbs of the supernal Adam."9 

This anthropomorphism is further accentuated by the kabbalistic identi- 
fication of the Torah in its mystical essence with the divine edifice 
(binyan 'elohz), a term employed by Ezra of Gerona, or the "holy 
and pure supernal form" ("tzurah ha-'elyonah ha-qedoshah we- 
ha-tehorah") - according to the locution of Joseph of Harnadan.lM The 
Torah is the shape or image of God, which is construed anthropomor- 
phically by various kabbalists. That is to say, each of the laws corres- 
ponds to, or derives from, a particular limb in the supernal Adamic 
form, which is, at the same time, the Torah. The connection between 
kabbalistic theurgy and the anthropomorphic conception of Torah as 
the divine form is brought out in the following passage of Joseph of 
Hamadan: 

The Torah is the shadow of the Holy One, blessed be He. 
Happy is he, and blessed is his lot, who knows how to direct the 
limb corresponding to a [supernal] limb, and a form that 
corresponds to a [supernal] form in the holy and pure chain, 
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blessed be His name. In so far as the Torah is His form 
[tzurato], blessed be He, He commanded us to study Torah in 
order to know the pattern of the supernal form [drcgmato she1 
tzurah ha- 'ely~nah].'~' 

The view of Hamadan is expressed in slightly different terms by 
Menachem Recanati, an Italian kabbalist writing in the first part of the 
fourteenth century: "The commandments are one entity, and they 
depend upon the supernal chariot [i.e., the sefirotic realm]. . . each and 
every commandment depends on one part of the chariot. It follows 
that God is not something extrinsic to the Torah, nor is the Torah 
outside of God. . . . Thus the kabbalists say that the Holy One, blessed 
be He, is the Torah."15Z 

At this juncture it must be noted that many of the kabbalists 
living in the high Middle Ages could not speak unqualifiedly of God 
as possessing a form or body, let alone masculine and feminine traits. 
Thus, we frequently find in kabbalistic literature the ascription of 
anthropomorphic characteristics to the sefirotic realm followed by the 
caveat that this anthropomorphism should not be taken in any literal 
sense to imply a belief in God's corporeality. A typical account of the 
kabbalists' reluctance to accept the anthropomorphic implications of 
their own thinking may be found in the following passage from Recan- 
ati, which is based, in turn, on Joseph Gikatilla:'" 

The true essence of the Creator, may He be elevated and blessed, 
is not comprehended by anyone but Him. . . . If so we must 
contemplate the [corporeal] attributes found in Scripture and in 
the words of the rabbis, blessed be their memory, e.g. hand, 
foot, ear, eye, and the like.. . . Do not think that the eye is in 
the form of a [physical] eye, or the hand in the form of a [physical] 
hand. Rather these things are inner matters in the truth of the 
reality of God, blessed be He, from which is the source and 
the flow that goes out to all created things. There is no similarity 
between God and us from the vantage point of substance or 
form. . . for He has no image in the created things. The intention 
[of these anthropomorphic expressions] rather is that the 
form of our limbs become symbols [dimyon simanim] for 
the supernal, hidden matters that the mind cannot grasp.lM . . . 
Since God, may He be elevated and blessed, wanted to benefit 
us, He created in the human body certain wonderful and hidden 
limbs that are in the form of symbols for the [divine] chariot. If 
a person merits to purify one of his limbs, that limb will be 
like a throne for the inner supernal limb that is called by the 
name eye, hand, and the like.Is5 
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To speak of divine limbs, accordingly, means only to refer to the 
divine powers (sefirot) in the terms with which we describe the human 
body. These terms are symbols (simanim) for the divine reality that we 
cannot know in any essential manner. This approach is very close 

1 to Scholem's presentation of kabbalistic symbols as "an expressible 
representation of something which lies beyond the sphere of expression 
and cornrn~nication."'~ The description of God's body or the mating 
of male and female does not tell us anything about God's true essence, 
for the latter is unknowable. While there is ample support for such an 
understanding of the function of religious symbols in kabbalistic texts 
such as the one cited above, I suggest that this is a reflection of the 
historical period in which kabbalah emerged as a literary force, and not 
indicative of its "originary" doctrine.15' Underlying the ideational matrix 
of theosophic kabbalah is the mythological belief in the divine body 
that was expressed in earlier Jewish mysticism as well, producing the 
visionary element of the Hekhalot literature and the seemingly bizarre 
speculations of the Shi'ur Qomah tradition. In spite of repeated qualifi- 
cations found in medieval kabbalistic texts, some of the more esoteric 
elements of kabbalah are intensely anthropomorphic in nature. This 
includes the literary units of the Zohar, which present the most recon- 
dite teachings about the Godhead, the Idra Rabba (Great Gathering) 
and Idra Zuta (Small Gathering), as well as the mythic theosophy 
promulgated in the sixteenth century in Safed by Isaac Luria and his 
disciples, largely based on the doctrine of the divine countenances 
(partzufim) elaborated upon in the Idrot sections of the Zohar. Epis- 
temologically, the mythical representation of God is linked to the 
imaginative That is, the imagination assumes a central role in 
kabbalistic literature for it is the means that allows for the corporeal 
depiction of the spiritual realities that are incorporeal. The point is 
particularly well emphasized in the following kabbalistic text: 

All the time that the rational soul is in the body it is given 
permission to form by the corporeal imagination the 
countenances of emanation [partzufim de-'atzilut], even though 
they are spiritual, pure and holy, to the Infinite. Thus R. Simeon 
bar Yochai conducted himself (as well as the Tannaim, especially 
in the Idra), for all his words involved the image of the body, 
the head, hairs of the beard, forehead, eyes, nose, mouth, throat, 
etc., masculine and feminine. There is no objection to this 
because we find it in the Torah, Prophets, and Writings. 
Therefore, do not wonder that the rabbi, the Ari, blessed be 
his memory, wrote in the yichudim, "you should imagine in your 
thoughts as if you saw with your eyes Arikh Anpin as an 
elderly being, as Daniel said, 'the Ancient of Days was sitting' 
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(Daniel 7:9)," for the intellect necessarily follows the 
imagination when one can find no rational means to discern 
the truth.. . . The intellect follows the physical sense in accord 
with what everyone sees, hears, smells, and feels, and the intellect 
follows the imagination. Since the object of the intellect is 
truth, and the intellect can comprehend things as they are and 
not as they are imagined, permission has b e h  given to us to 
form images of the divinity, which is the beginning of the 
intellect's knowledge of truth as is required, for we know by 
definitive proofs that above there is no face and no back, no 
right and no left, no drinking and no eating, no standing and 
no sitting, no eye, no mouth, and no physical limb that is 
accidental. This is confirmed by the sages of the Talmud, and 
one must be careful not to believe otherwise. On  account of this 
it is said at the beginning of the Idra [Zohar 3:127b-r28a], "R. 
Simeon said, 'Cursed be anyone who makes a sculptured or 
molten image [abhorred by the Lord, a craftsman's handiwork] 
and sets it up in secret' (Deuteronomy 27:15)," in the secret of 
the world, so that one should not imagine in his mind that 
what one sees in one's imaginings is not an image but the truth. 
Through this you will comprehend the matter of prophecy, for 
it is evident that prophecy is not by the faculty of the intellect 
but by the faculty of the imagir~ati0n.l~~ 

The author of this text affirms that the way of intellect is superior to 
the imagination because the intellect can discern the truth of the spiri- 
tual entities as they are themselves. Yet, in order for the embodied 
intellect to gain access to the divine realm, it is necessary for the intel- 
lect to acquiesce to the imagination, which imagines the incorporeal 
sefirot in corporeal images of a tangible and sensible nature. In that 
respect, kabbalistic gnosis is on a par with prophecy, which is also 
linked in an essential way with the imaginative process. 

The literature of theosophic kabbalah spans an extensive period 
and incorporates many different aspects of Jewish esotericism. One 
may, however, legitimately isolate speculation on the ten sefirot as the 
distinctive doctrine of this tradition. These sefirot are characterized in 
various ways, but perhaps the most central characterization is that of 
light. According to one of the accepted etymologies in thirteenth- 
century kabbalah, the word "sefirot" is said to derive from the word 
"sappir," which means "sapphire," conveying therefore the notion of 
luminosity.'@' The centrality of the light symbolism is attested in any 
number of sources, deriving from either a gnostic-mythological back- 
p u n d  or a Neoplatonic one.16' The former is evident in Sefer ha- 
Bahir and in other kabbalists whose thought can be said to emerge out 
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of the ground of midrashic and Hekhalot literature. The latter influence 
is felt particularly in the systematic account of the emanation of the 
ten spiritual lights out of the Ein-Sof, the ineffable Infinite, which is 
first articulated in the Proven~al kabbalah, especially as it appears in 
Isaac the Blind, and his disciples, Asher ben David, Ezra ben Solomon, 
and Azriel ben Menachem of Gerona. One of the distinctive features 
of the Zoharic literature (which had a critical impact on subsequent 
kabbalistic theosophy) is that it combines the mytluc and more philo- 
sophical approach. 

The Ein-Sof and the sefirot represent two aspects of the one God: 
the former is the nameless, boundless ground of being that assumes 
personality in the dynamic sefirotic structure. Though multiple, the 
sefirot form one organic unity and are said to be connected to 
the Infinite "like the flame bound to the coal," utilizing the language 
of Sefer Yetzirah. Another expression employed by kabbalists from the 
same source to depict the unity of the sefirot is "their end is fixed in 
their beginning and their beginning in their end." For the most part 
classical kabbalah depicts the process of emanation of the sefirot as 
issuing forth out of the Infinite like rays of light from the sun. However, 
there is also evidence for another important motif concerning the pri- 
mordial withdrawal or contraction (tzimtzum) of light before the pro- 
cess of emanation could unfold. Allusions to this idea are found in 
some thirteenth-century kabbalistic sources,162 but it was expanded 
into a systematic doctrine in the sixteenth-century kabbalah of Moses 
Cordovero (1522-70)'~' and Isaac Luria (1~34-72).'~~ Kabbalists also 
differed with respect to the question of the ontological status of the 
sefirot vis-a-vis the Infinite, with some maintaining that the sefirot 
are the essence ('atzmut) of God and others asserting that they are 
instruments or vessels (kelim) into which God infuses his infinite 
light.165 The opposition between the essentialist and instrumentalist 
views was dialectically resolved in various ways by sixteenth-century 
kabbalists, such as Solomon Alkabetz (I 505-76) and his student, Moses 
cord over^,'^^ who suggested that the sefirot were both God's essence 
and his vessels. 

Finally, it should be mentioned that another essential doctrine in 
kabbalistic thought concerns the realm of unholy or demonic forces 
that structurally parallel the holy realrn of sefirot.16' While there is some 
speculation concerning an attribute of evil (personified as Satan) within 
the divine realm in the Bahiv as well as some other evidence that early 
kabbalists had a tradition about demonic forces (both Isaac the Blind168 
and Nachmar~ides'~~), it was in the kabbalah developed in Castile in the 
second half of the thirteenth century that such speculation was elabor- 
ated as an explicit doctrine and assumed a position of supreme import- 
ance.170 The teaching regarding the unholy forces in the writings of the 
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Castilian kabbalists, such as Isaac ben Jacob ha-Kohen, Moses ben 
Simeon of Burgos, and Todros ben Joseph Abulafia, had a decisive 
influence on the Zohar, which abounds with different accounts of the 
struggle between the holy and the ~nholy."~ In the Zohar itself one 
can discern two distinct tendencies: on the one hand, there is clear 
evidence of a more dualistic posture according to which the forces of 
light are pitted against the forces of darkness Galled the Sitra Achra, 
that is, the Other Side), whereas, on the other, there is a more monistic 
strain in Zohar that sees all of the forces as related in a cosmological 
chain and the ultimate religious ideal is containment rather than separ- 
a t i ~ n . " ~  This tension is evident in subsequent stages of Jewish mystical 
thought as well. The more mythological descriptions of the destruction 
of the primordial forces of evil (unbalanced forces of judgment) or the 
elimination of impurity from the divine had a decisive influ- 
ence on later kabbalah, especially the teaching of Isaac Luria concerning 
the triadic myth within the Godhead consisting of, first, contraction 
(tzimtzum), second, the breaking of the vessels (shevirat ha-kelim) and 
the consequent formation of the shells (qelippot) and the fall of the 
sparks (nitzotzot), and third, restoration ({iqqun) or liberation of 
the fallen and entrapped sparks.'74 

While the main interest of kabbalists was clearly to speculate on 
and develop the metaphysical intricacies of their doctrine, underlying 
these theosophic speculations is a deeply experiential component. 
Recent scholarship has paid far greater attention to the experiential side 
of kabbalistic thought, including specific meditative or contemplative 
techniques intended to induce religious ecstasy, mystical union, and 
visionary  experience^."^ I should here like to emphasize that the study 
of the sefirot itself as viewed from within the tradition was considered 
to be an exercise in visualization. The emphasis on visualization is 
related to one of the most popular terms that kabbalists used to refer 
to themselves, maskilim, based ultimately on Daniel 12:3. This terminus 
technicus conveys the idea that the kabbalists are mystic visionaries, 
and what marks their path as distinct is the contemplative vision of the 
divine form that is at the center of their religious world view. The most 
important means for the enlightened mystic to visualize the divine form 
is clearly the study of Torah. By exegetically disclosing the secrets 
contained in Scripture, the kabbalist uncovers the lights hidden within 
the text, which is the divine image. From that vantage point it may be 
said that scriptural interpretation is itself a revelatory mode, that is, 
when one meditates on the text one is effectively contemplating the 
divine form. One of the boldest expressions of this is found in Joseph 
of Hamadan: "Therefore the Torah is called by this name, for it eluci- 
dates the pattern of the Holy One, blessed be H e .  . . the Torah, as it 
were, is the shadow of the Holy One, blessed be H e . .  . inasmuch as 
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the Torah is the form of God, He commanded us to study it so that 
we may know the pattern of the upper form."176 

The correlation of divine light and the letters of Scripture is 
substantiated by kabbalists by means of the numerical equivalence 
between raz, "secret," and 'or, "light."'" To comprehend the mystical 
meaning of Scripture is to behold the light of the divine gradations. A 
fairly typical account is given by Cordovero: "The mysteries of Torah 
are verily the splendor of the firmament, and when a person is occupied 
with the secret of the mysteries of Torah, he opens the supernal sources 
in the secret of their unity by means of the voices of Torah."178 In 
slightly different words Abraham Azulai elaborates on the same point: 
"There are great lights in the Torah and they are its secrets, and there 
are several secrets that are still concealed, for they have not yet been 
revealed in the world; therefore the Torah is hidden and its light has 
not been disseminated. When the people below in this world bring to 
light secrets of the Torah, they cause that very matter above, which is 
hinted at in the secret of the Torah, to be revealed and to be disserni- 
nated."179 The virtual identification of Torah with the divine, on the 
one hand, and the further specification of the luminous nature of 
the letters of Torah, on the other, provides us with one of the most 
frequently recurring themes in the kabbalistic literature. In eighteenth- 
century Chasidism this developed into a technical meditative technique 
centered on the cleaving of one's thought to the infinite light contained 
in the letters of the Torah as well as those of the traditional prayers.'80 

There is sufficient evidence to show, moreover, that kabbalists 
developed and propagated relatively simple mystical techniques in order 
to induce visions of the divine light or colors. In the case of some 
kabbalists, such as David ben Yehudah he-Chasid and other members 
of his school, the technique of visualizing colors within the imagination 
was part of the mystical intention of prayer. The imagined colors were 
not to be confused with the sefirot themselves, the visualization of 
which was forbidden, but were viewed rather as the electrum (chashmal) 
or cover ( l e ~ u s h ) ~ ~ ~  of the particular sefirah and therefore capable of 
being visualized. According to another tradition closely connected with 
the previous method of spiritual visualization, one is instructed to 
imagine the letters of the Tetragrammaton vocalized in a specific way 
and contained within a circle of a particular color corresponding to the 
appropriate ~ef i rah . '~~  The Zohar abounds in light imagery in its differ- 
ent characterizations of the divine emanations, influenced especially by 
the writings of a group of mystics known as the Chwg ha-'Zyy~n;'*~ 
two specific, rather simple, techniques are mentioned in order to induce 
visual experiences. The first involves the rolling of the closed eyes, 
which produces three colors within the mind that correspond either to 
the three central sefivot in and of themselves or as reflected in the last 
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of the sefirot, the shekhinah. The second technique, which is rooted in 
an ancient Jewish procedure to induce prophetic vision, involves placing 
a dish of water in sunlight so that one may watch the shadows cast 
upon a wall. This visualization results in a state of mystical comprehen- 
sion or meditation upon the sefirot.IE4 

* - E C S T A T I C  K A B B A L A H  - 
In the latter part of the thirteenth century, at the time when theosophic 
kabbalah was flourishing, there emerged as well an alternative kabbalis- 
tic tradition with a different focus. The main exponent of this tradition 
was Abraham Abulafia.lE5 Whereas the theosophic kabbalists focused 
their attention on the hypostatic potencies that made up the divine 
realm, Abulafia turned his attention to cultivating a mystical system 
that could assist one in achieving a state of unio mystica, which he 
identified as prophecy. He thus called his system "prophetic kabbalah' 
(qabbalah neuu'it), though modem scholars have referred to it as 
ecstatic kabbalah in so far as it is aimed at producing a state of mystical 
ecstasy wherein the boundaries separating the self from God are over- 
come. Prophetic kabbalah, according to Abulafia, embraces two parts, 
qabbalat ha-sefirot and qabbalat ha-shemot; the former is primary in 
time, but the latter is primary in importance. Abulafia is harshly critical 
of the theosophic kabbalists who interpret the sefirot as potencies that 
make up the divine. By contrast, according to him, the sefirot represent 
the separate intellects in the cosmological chain. Contemplation of the 
sefirot results in the intellectual overflow that facilitates the attainment 
of prophetic consciousness, which is essentially characterized as com- 
prehension of the divine name. The process of intellection thus enables 
the mystic to unite with the divine.Is6 In so far as this process facili- 
tates the union of the self with its divine source, Abulafia on occasion 
describes the sefirotic entities as internalized psychological states. Thm 
is a perfect symmetry between the external cosmological axis and the 
internal psychical one. 

Abulafia adopted the understanding of prophecy found in the 
philosophical writings of Moses Maimonides (I 13 5-~zoq), who in turn 
was influenced by Islamic thinkers such as al-Fnrab? and ibn Sm% to 
the effect that the prophet receives an overflow from, and thereby 
attains a state of conjunction with, the active intellect, the last of the 
ten separate intellects in the cosmological chain. For Abulafia, too, 
prophecy can be attained only when one is in a state of i n t e l l e d  
conjunction, a state that can come about only when the soul is freed 
from the bonds of the body. Thus, for example, he writes in his treatise 
'Or ha-Sekhel: "The connection of human existence with the divine 
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existence during intellection - which is identical with the intellect in 
[its] existence - until he and He become one [entity]."'87 The union 
between human and divine intellects is so complete that in this state 
the individual can utter with respect to God, "He is I and I am He."Ia 

One of the things that distinguishes Abulafia's mystical system 
from the more rationalist approach of Maimonides is that he introduced 
special techniques in order to bring about this state of conjunction or 
union (devequt). The main techniques consisted of letter-combination 
(in three stages: written, oral, and mental) and recitation of the divine 
names, which involved as well special breathing exercises and bodily 
postures.189 Abulafia referred to his "science of letter-combination" 
(chokhmat ha-tzeruf), also identified as the "path of names" (derekh 
ha-shemot), as the true account of the chariot (the term "merkavah" 
deriving from the root "rkb," which can mean in one of its conju- 
gational forms, "leharkiv," "to combine").lw Idel has attempted to locate 
the Abulafian technique of recitation of names as an ecstatic exercise 
in the history of Jewish mysticism, beginning with the Merkavah texts 
of late antiquity and culminating in some of the writings of the German 
Pietists. Moreover, Idel has drawn our attention to some striking paral- 
lels between Abulafia's system of letter-combination and Eleazar of 
Worms, whose works Abulafia himself on occasion mentions by 

Although Abulafia gives preference to the auditory mode over the 
visual, accusing the theosophic kabbalists of focusing primarily on 
the latter,I9* in his own system visionary experience plays a critical role. 
For Abulafia, not only is the esoteric wisdom of the divine chariot 
brought about by knowledge of the various combinations and permu- 
tations of the names of God, but vision of the chariot itself consists of 
the very letters that are constitutive elements of the names. The ecstatic 
vision of the letters is not simply the means to achieve union with 
God; it is, to an extent, the end of the process.'93 The culminating stage 
in the via mystica is a vision of the letters of the divine names, especially 
the Tetragrammaton, originating in the intellectual and imaginative 
powers. These letters are visualized simultaneously as an anthropos. 
Gazing upon the divine name is akin to beholding the divine form 
as constituted within one's imagination. This vision results from the 
conjunction of the human intellect with the divine, but, like all proph- 
ecy, following the view of Maimonides and his Islamic predecessors, 
there must be an imaginative component. The latter is described either 
as the form of the letters or that of an anthropos. Both of these are 
figurative depictions of the active intellect who, in Abulafia's writings, 
is also personified as Metatron. In some sense, as is pointed out most 
emphatically in the anonymous Sba'are Tzedeq, written by a disciple 
of Abulafia, the image is a reflection of the individual prophet or 
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mystic, an externalization of his inner self to the point of identification 
of the human intellect and the active intellect, personified as an anthro- 
pomorphic shape or the letters of the name.'% Wlth respect to the 
possibility of envisioning the letters as an anthropos, there is again an 
interesting parallel between Abulafia and the German Pietists as dis- 
cussed above. The corporealization of the letters of the name in the 
shape of an anthropos represents, in my estimat'ion, one of the corner- 
stones of kabbalistic thought, which has its roots in ancient Jewish 
esotericism. While it lies beyond the confines of this summary to 
substantiate my claim in detail, let me underline the essential point that 
the letters assume an anthropomorphic form. This renders problematic 
Scholem's general claim that Christian and kabbalistic doctrines of 
(visual) meditation should be distinguished on grounds that "in Christ- 
ian mysticism a pictorial and concrete subject, such as the suffering of 
Christ and all that pertains to it, is given to the meditator, while in 
Kabbalah, the subject given is abstract and cannot be visualized, such 
as the Tetragrammaton and its cornbinati~ns."'~~ Scholem's point con- 
cerning the centrality of the Passion for mystical visions in Christianity 
is well taken, but his characterization of the subject of visual meditation 
in kabbalah as always being abstract needs to be qualified. The visual- 
ization of the letters of the name as an anthropos in German Pietism, 
in Abulafia, and in theosophic kabbalists indicates that in the Jewish 
mystical tradition as well the abstract can be rendered in a pictorial 
concrete image in the contemplative vision. 

The ecstatic kabbalah had an important influence on the history 
of Jewish mysticism. In the last decade of the thirteenth century a 
circle of Abulafian kabbalah was established in northern Palestine.'" 
From this circle, which combined Abu1af;an mysticism with Sufic ideas, 
there derived several works, including Liqqute ha-Ran (the teachings 
of Rabbi Nathan) and the anonymous Sba'are Tzedeq.19' It is likely, 
moreover, that two important theosophic kabbalists, Isaac of Acre and 
Shem Tov ibn Gaon, were influenced by this circle, and thus assimilated 
ecstatic kabbalah within their respective theosophical traditi0r1s.l~~ In 
the sixteenth century Abulafian kabbalah began to have a pronounced 
effect on some of the major kabbalists in Safed, such as Solomon 
Alkabetz, Moses Cordovero, Elijah de Kdas, and Chayyim Vital, and 
at the same time on kabbalists in Jerusalem, such as Judah Albotini 
and Joseph ibn Zaiah.199 The influence of Abulafian kabbalah is also 
quite evident in eighteenth-century Chasidic literature, deriving directly 
from Abulafian manuscripts or indirectly through the writings of 
Cordovero and Vital.z00 

JEWISH MYSTICISM - CONCLUSION - 
Jewish mysticism is not a monolith that can easily be defined or charac- 
terized. On  the contrary, a plethora of different intellectual currents 
have converged to give shape to mystical trends within Judaism. While 
I do not think that we can speak of an "essence" of Jewish mysticism 
in some abstract and general manner, it is still possible to isolate certain 
"core" phenomena that have informed the religious mentality of Jewish 
mystics through the ages. We can thus establish the specific phenomeno- 
logical contours that set Jewish mysticism apart from Islamic, Christian, 
Buddhist, or Hindu mysticism. This is not to deny that in given histori- 
cal periods there may have been an influence of an external system of 
belief upon Jewish mystics. The point I am making is rather that 
discernible within the large corpus of texts identified by scholars as 
belonging to Jewish mysticism is a set of distinctive experiences, prac- 
tices, and doctrines that are uniquely part of the Jewish esoteric tradi- 
tion. Moreover, it has become increasingly clear that the distinction 
between the speculative-theosophical and the ecstatic-experiential 
orientation in Jewish mystical sources is not adequate. Theosophy is 
not simply a matter of study or exegesis, but serves as a means for the 
communion, or perhaps even union, of the mystic with the Godhead. 

- NOTES - 
I Altmann 1991, p. 71. 
z Ibid., pp. 71-2. 
3 Ibid., p. 72. 
4 See Wolfson 1 9 9 4 ~  where I have articulated a similar position. Unfortunately, 

in that work I did not take into account the view of Altmann articulated in 
this lecture. 

' 5 Scholem 1956, pp. 23-32; for a critical assessment of this issue, see Schweid 
1985, pp. 41-5, 117-32. 

6 Scholem 1969, p. 119. 
7 5ee Talrnage 1986. 
8 See Vajda 1954 and 1957; Altmann 1969. 
9 As representative studies see Idel 1986; Liebes 1987; Wolfson 1991. 

10 The classic study on the motif of heavenly journey remains Bousset 1901. For 
recent surveys see Segal 1980; Smith 1981; Tabor 1986, pp. 57-1 I I .  A useful 
bibliography on matters pertaining to apocalyptic literature can be found in 
Hellholm 1989, pp. 795-82 5. 

11 See Scholem 1956, p. 43; Gruenwald 1980; Himmelfarb 1988. 
12 See Strugnell 1959; Scholem 1965, p. 128; Schiffman 1982; Newsom 198f, 1987, 

1990; Hdperin 1988, pp. 49-5 f; Baumgarten 1988; Nitzan 1992, 1994% 1994b. 
13 See Wolfson 1994~.  



MEDIEVAL JEWISH PHILOSOPHY 

14 See the recent review of the issue in Schiffman 1994, pp. 35 1-60. 
15 See Urbach 1967; Halperin 1980; 1988, pp. 11-37. 
16 The text was published in Gruenwdd 1972. 
17 For a study of this passage, see Van Uchelen 1987. 
18 See Neusner 1971; ~ t d  1973; Halperin 1980, pp. 107-40. 
19 See Urbach 1967. 
Lo See Chemus 198x1; H d p e ~  1988, pp. 17-23, 141-9, ~89-322. 
21 For an extreme formulation of such a position, see Boyarin 1990% pp. 532-50; 

~ggob, pp. I 10, I 18-22. 
22 Dan 1986d, p. 292. 
23 For an earlier dating see Scholem 1965; Smith 1963, pp. 155-60. 
24 A critical edition of the text was published in Elior 1984. See also Schiifer 1982, 

§§ 335-74,407-26, 496-7. 
2s Schder 1982, fj§ 81-306. 
26 Odeberg 1973; Schiifer 1982, $5 1-80. An English translation by P. S. Alexander 

is included in Charlesworth 1983, I: 223-3 I 5. 
27 Scholem 1965, pp. 103-17; Schifer 1982, §§ 544-96. Prior to Scholem (though 

he neglects to mention it) fragments of this text were published in Altmann 
1946. Two English translations are now available: Janowitz 1989; Swartz 1992. 

28 The text was first published in Gruenwald 1968-9. See also Schier 1984, 
PP. '03-5- 

29 A synoptic edition, translation, and study of this text has been published in 
Herrmann 1994. 

30 See the recent summary given by ScMer 1992, p. 160. While it is true that 
Scholem located the origins of the major Hekhalot texts in Palestine, he never- 
theless readily admitted that many of the manuscripts that preserved these 
materials were redacted in Babylonia and from there were transmitted to I d y  
and Germany; see Scholem 1956, p. 47. 

31 See Scholem 1956, p. 49; Fenton 1992. 
jr See Graetz 1859; Hildesheimer 193 I. 

33 See Ariel 1985. For possible later reflections of Merkavah traditions in Islamic 
sources, see Halperin 1988, pp. 467-90. 

34 The possible influence of IsmnLdT sources on various aspects of the kabbalistic 
tradition have been noted by several scholars, although a full-length study is 
still a desideratum. See Goldreich 1987; Idel 1988% p. 167 and references given 
on p. 244 n. 24; 1992b, pp. 343-4; Liebes 1993, pp. 152-3 n. 3. The significance 
of the Islamic context for the study of early kabbalah, including most irnpor- 
tantly Sefer ha-Bahir, has been analyzed as well by Steven Wasserstrom in an 
unpublished paper that he has shared with me. 

35 See Wolfson 1992, pp. 282-6, and other scholarly references discussed there. 
36 See Schiifer 1988, pp. 8-16. In the same volume see also pp. 17-49, ~c-62, 63-74, 

154-233; Schiifer 1987. For a critical evaluation of Schder's methodology, see 
~ruer&ald 1988, pp. 175-89. 

37 See Gruenwald 1980, pp. 2x0 and 214 n. 9; Ta-Shema 1985, p. 309; Farber 1986, 
pp. 13, 88, 204 n. 9, 479-83 n. 132; Schder 1989, pp. &-xwdv; 1992, p. 161; 
1993a. 

38 'See Scholem 1956, pp. 77-8; 1965, pp. 12-13. Concerning the ritual of being 
clothed in the name, see also Scholem 1969, pp. 136-7. On the relationship of 

I JEWISH MYSTICISM 

the ecstatic heavenly journey and the magical-theurgic adjuration in Hekhalot 
literature, see Halperin 1988, pp. 376-87, 427-46, 450; Schiifer 1992, pp. 15-7. 

39 For recent discussion of the Sar-Torah material see Swartz 199~b. 
40 Schalfer 1988, D. 282. 

1 41 As Scho1;m &elf noted; see 1956, p. 50. See also Scholem 1965, pp. 7s-83. 
42 For a review of this problem, see Schder 19gjb. On the relationship of magical 

texts and the Hekhalot corpus, see also Schiffman and Swartz 1992, pp. q-6; 
Naveh and Shaked 1993, pp. 17-22. 

43 See Schiifer 1988, pp. 285-9; 1992, pp. 164-5; Halperin 1988, pp. 370-5. 

i 44 See Chemus 1982b, pp. 123-46; Gruenwald 1988, p. 184. 
45 See Leiter 1973-4, pp. 143-5; Elior 1989, pp. 101, 106-8. 
46 Scholem 1956, p. 66. 
47 See Elior 1989, pp. 108-10. 
48 See Wolfson 1 9 9 4 ~  pp. 85-105. 
49 See Scholem 1965, p. 20 n. I; 1956, p. 47; Gruenwald I 988, pp. 170-3; Chemus 

1987, p. 5; Kuyt 1990. For some other views regarding this expression, yeridah 
la-merkavah, see Bloch 1893, p. 25; Gruenwdd 1980, p. 145 n. 15; Dan 1984, 
p. 34 n. 29; Halperin 1988, pp. 226-7. 

go Wolfson 1993 b. 
51 See Scholem 1956, pp. 5, 55-6. 
52 For a recent treatment of this topic, see Swartz 1994b. 
53 See Schiifer 1992, pp. 16 n. 19, 60, 99, 102-3, 106, 141. 
54 Ibid., p. 162. 
55 See ~ i h e n  1983, pp. 9 ~ 1 0 9 .  
56 In the extant Shi'nr Qomuh texts a third rabbi, Nathan, who was a student of 

R. Ishmael, is mentioned, but in this case Metatron is not the one who directly 
transmits the esoteric knowledge to the mystic. See Cohen 1983, pp. 86-7. 

57 Cohen 1983, pp. 124-8. 
58 See Scholem 1956, pp. 65% Stroumsa 1983, pp. 269-88. 
59 On the actual roles played by Metatron in the extant Shi'ur Qomah texts, see 

I Cohen 1983, pp. 124-37. 
60 See Cohen 1983, pp. 125-6. 
61 Cohen 1983, pp. 125, 230-1. 
62 Schiifer 1982, 5s 396, 733, 960; 1984; Cohen 1983, pp. 126, 259. 
63 Cohen 1983, pp. 132-3. 
64 See Wolfson 1990. 
6s See Wolfson 1994c, pp. 223-6. 
66 This statement is found in the fragments of Shi'nr Qomah; cf. Schder 1982, 9s 

7x1, 953. 1 67 The Hebrew text was published in 'Otzar N i c h d  4 (1863). p. 37; and see 

I 
Scholem 1987, pp. 212-IS. 

68 Concerning the traditions that link Enoch-Metatron and Adam, see Idel 1987. 
69 Isaac of Acre, SefPr Me'irat 'Einayim, ed. A. Goldreich (Jerusalem: Akadamon, 

1981), p. 40. The text is cited in Menachem Tziyyoni, Perush 'a1 ha-Torah 
(Jerusalem, 1964), 9% and from there in Isaiah Horowitz, Shene Luchot ha- 
Berit (Warsaw, 1862), part 2, Torah shebikhtav, 46d. 

70 See Jellinek 1967,6: xramii; Scholem 1956, p. 63; 1965, pp. 38-40; and Lieberman 
1965. See also Scholem 1974, p. 17. 

t 



MEDIEVAL JEWISH PHILOSOPHY T- 
I 

71 See Urbach 1971. Boyarin rggob, pp. 105-16, calls for the need to contrast the 
rabbinic reading as mashal and the allegorical exegesis prevalent in Christian 
authors such as Origen. For a shift from the allegorical to the metaphorical- 
symbolical to characterize rabbinic exegesis of the Songs of Songs, see Gottlieb 
1992. I have argued that the rabbinic approach is based on a theosophic concep- 
tion of the divine, related specifically to traditions about the divine phallus. See 
Wolfson 1993% pp. 49-50 n. 68. a. 

72 See Gaster 1928, 2: 1333; Cohen 1983, pp. ~p-20, 22-3, 27-8, 31, 111-12. 
73 See Cohen 1985, pp. 3 1-2; Nemoy 1930, p. 3 lo. 
74 See Cohen 1983, pp. 155-6 n. 80; 1985, p. 27. See also Midrash 'Otiyyot de- 

Rabbi 'Akiva', in Wertheimer 1980, ~370, where the measure of the body of 
the divine Presence (gufo she1 shekhinah) is given as r,36o,ooo,ooo parasangs. 

75 See Scholem 1956, p. 365 n. 86; Cohen 1983, pp. 104, 107. 
76 See Cohen 1983, p. 103. 
77 See Scholem 1956, p. 64; 1991, pp. 24-5; Dan 1979. 
78 See Elior 1989, pp. 108-10; Schiifer 1992, pp. 148-50, 162-3. 
79 For a review of different scholarly opinions regarding the date of this work, 

see Allony 1981. 
80 The lack of any concern for redactional issues pertaining to Sefer Yetzirah is 

epitomized in two relatively recent studies published by Israeli scholars. Dan 
1993 distinguishes three periods in the history of Sefer Yetzirah: the first cons* 
of the period from the time of its composition (which Dan acknowledges is 
uncertain) to the beginning of its influence in the tenth century; the second 
consists of the influence of this work on philosophical thinkers from the tenth 
to the twelfth centuries; and the third consists of the adoption of this text by 
various mystics from the twelfth century. This neat historical schematization 
takes no account of the fact that the redactional shaping of the text continued 
for quite a long period, probably until the ninth or tenth century. Y Liebes 
1992 argues for an early dating of Sefer Yetzirah on the basis of parallels of 
the second part of the text to Greek grammatical works. Assuming for the sake 
of argument that Liebes' conjecture is correct, it still would not justlfy any 
conclusion regarding the whole of Sefer Yetzirah, a work that is made up of 
various redactional layers. 

81 An attempt to reconsuuct the "original" version and demarcate later redactional 
accretions may be found in Weinstock 1972. 

82 This view, espoused by such Islamicists as P. Krauss, L. Massignon, and H. 
Corbin, has been recently re-examined in Wasserstrom 1993. For a relatively 
early d a ~ g  see Scholem 1956, p. 75; Pies 1989; Liebes 1990, pp. 101-3; Idd 
1990, pp. 9-26. 

83 The word that I have translated as "tradition" is hakzkhah, which appears ia 
the original Arabic. Saadia's use of this word to refer to each section of the 
different chapters reflects his view that Sefer Yetzirah is a tannaitic work. 
According to Saadia, the text of Sefer Yetzirah was committed to writing ia 
the time of the Mishnah by Judah the Prince. Moreover, in Saadia's mind, the 
mishnaic quality of Sefer Yetzirah is linked to the fact that it was transmitted 
orally for many years before it was communicated in a written form. See Sefer 
Yetzirah (Kitab al-Mab~di) 'im Perush R. Se'adyah bar Yosef Fayyumi, d I. 
Kafih (Jerusalem, 1970)~ p. 33. 

JEWISH MYSTICISM 

84 Ibid., p. 34. 
85 Another important text of thls genre, also transmitted as part of the Hekhalot 

corpus, is the Seder Rabba dz-Bereshit (cf. Schder 1982, $9 42847, 518-44 
714-27, 743-820). This text will not be discussed here. For an extensive analy- 
sis, see sed 1981. 

86 See Hayman 1987. 
87 See Gmenwdd 1971, pp. 133-4. 
88 According to Gruenwald 1971, pp. 141-3, 59 3-7, 8. 
89 Wolfson 199qc, pp. 70-3, 
go See Idel 1990, pp. 14-1s. 
91 See Scholem 1956, p. 76; Gruenwald 1973, p. 495; Hayman 1984, p. 171. 
92 This interpretation is enhanced by the thematic connection of Sefer Yetzirah 

with the pseudo-Clementine homilies noted by several scholars. See Graetz 
1846, pp. 11-15; Scholem 1969, pp. 172-3; Pines 1989. 

93 Gmenwald 1971, p. 143, 9 7. 
~4 Ibid., pp. 144-6, 5s 1-16. 
95 Ibid., p. 146, 5 15. 
+ See Scholem 1972, pp. 71-6. 
97 See Idel 1990, pp. 12-14. 
98 See Wolfson 1989. 
99 See Idel 1990, pp. 15-4. 
zoo See n a r  1974, p. 12; Dan 1968, pp. 16-20; Scholem 1976 p. 33. 
IOI For recent analysis of the relationship of the Rhineland Jewish Pietists and 

Hekhalot literature, see Kuyt 1993. 
to1 See Dan 1968, pp. r q ,  39-40, I 14-16. The influence of another Jewish Neo- 

platonist, Abraham bar Chlyya, is especially evident in the texts of the Chug 
ha-Keruv ha-Meyuchad. See Scholem 193 I, pp. 172-91; Dan 1968, pp. 1 57, 
2aq-5. 

103 See Scholem 1956, pp. 111-16; Dan 1968, pp. 104-70. For an English summary 
see Dan 1986b, pp. 48-57. 

I o l  See Dan 1968, pp. 165-6, 182-3; Marcus 1986, pp. 362-3; Wolfson I994C, 
PP. '97-2'33- 

xog See Dan 1968, pp. 12g-43. 
106 Cf. text attributed to Judah published in Dan 1975, p. 83; Eleazar of Worms, 

Sefer ha-Shem, MS London, British Museum 737, fol. jrob; Sha'are ha-Sod 
ba-Yichud we-ha-'Emunah, ed. J. Dan, Temirin I (Jerusalem, 1972), p. 1 5 5. 
For further discussion of this motif, see Wolfson 1994c, pp. 195-203. 

107 The Pietists did not only come up with a theological response to the theoretical 
problem of prayer but developed a unique exegetical approach to the liturgy 
that may have had mystical implications; see Dan 1982. 

108 hrlS London, British Museum 737, fol. 28oa. 
rog Ibid., fol. ~88b. 
IIO Sefer ha-Shem, MS British Museum 737, fol. 373b. 
1x1 Dan 1968, pp. 50-3; 1975, pp. 8p-r 1 I. 
112 Dan 1968, pp. I 56-64. 
113 Dan 19757 P. 154. 
1x4 This is based on the earlier rabbinic tradition concerning the main theophanous 



MEDIEVAL JEWISH PHILOSOPHY JEWISH MYSTICISM 

forms assumed by God at the splitting of the Red Sea and the revelation at 
Sinai; see Segal 1977, pp. 33-57. 

I I S  So& Razaya, e d  I. Karnelhar (Bilgoraj, 1936), p. 3 I. 
116 See Dan 1968, pp. 135-6. 
I 17 See Dan 1975, pp. 153-4, 169. 
118 Ibid, pp. 119-20; and see Dan 1968, p. 135 n. 20. 

I 19 See Wolfson 1994% pp. 25  5-63. .% 

120 Sha'are ha-Sod, pp. 151-2. 

121 Cf. Sefer ha-Shem, MS London, British Museum 737, fol. zoIa; Wolfson I99& 
pp. 234-47. O n  the especially esoteric nature of meditation upon (or indeed 
magical use of) the names in the writings of the German Pietists, see Dm 
1968, PP. 19, 28, 74. 

122 Cf. Perush ha-Merkavah, MS Paris, Bibliothkque Nationale hkb. 850, fol. qgb. 
123 Ibid., fols. 57a-58b. In another context Eleazar specifies similar techniques of 

purification (i.e., ritual immersion and the donning of white clothes) as a 
prelude to the study of Sefer Yetzirab. In this case the matter of purificatioa 
is connected to the potential use of the ancient Jewish esoteric work for the 
purposes of creating a golem, an artificial anthropoid. See Scholem 196% 
pp. 184-5; Dan 1968, pp. 53, 63, 214; Idel 1990, pp. 56-7. 

124 Sefer ha-Shem, MS London, British Museum 737, fol. 166% See Scholem 1969, 
p. 136; Dan 1968, pp. 74-6. 

125 See Idel 1988% pp. 98-103; 1988c, pp. 16-17, 22-3. 
126 Altmann 1960. Scholem 1956, p. 239, briefly mentions the symbol of the nut 

in Eleazar. 
127 Dan 1967. 
128 Ibid., p. 77. The position articulated by Dan in his early work has ban 

steadfastly maintained over the years; see 1987, pp. 137-8. 
129 Farber 1986, pp. 101-23. 
130 The text has been published and discussed by several scholars: Scholem 1987, 

pp. 184-7; Dan 1968, pp. 118-28; 1982, pp. 113-15; Farber 1986, pp. 231-41; 
Idel 1988% p. 195. 

13 I See references to Dan in preceding note. Another important consideration 
raised by Dan is the fact that pseudepigraphy is not a feature generdly 
employed by the main circle of Pietists. 

132 Scholem 1987, pp. 186-7, 213. 
133 Idel 1988% pp. 160-1. 
134 Wolfson 1994a. 
135 See Idel 1988% pp. 128-36, 156-72. 
136 Ibid., pp. 30-2. 
137 Scholem 1987, pp. 49-198. 
138 Dan 1986d. 
139 Sefer ha-Bahir, ed. R. Margaliot (Jerusalem, 1978), §§ 141-70. See also §fj 118, 

138. 
140 Cf. ibid., $$ 124-5. 
141 Cf. ibid., 9s 95, 119. 
142 Cf. ibid., §$ 82, 168, 172. 
143 Ibid., §§ 82, 172. 
144 Ibid., 9 168. It should be pointed out, however, that, even in this case where 

eight h b s  or bodily parts are specified, there is an effort to collapse the eight 
into seven, for the torso (guf) and phallus (berit) are considered as one. 

145 See Altrnann 1969, pp. 189-94. 
146 Ma'arekhet ha-'Elohut (Jerusalem, 1963), chapter 10, pp. I 37b, 14zb-144a. 
147 See dtrnann 1969, pp. 14-16. 
148 Meier 1974, p. 428. See the parallel texts from the anonymous Sefer ha-Yichud, 

also composed at the end of thirteenth century by an author who had great 
affinity with Joseph of Hamadan, discussed in Idel 1988% pp. 184-5. 

4 9  MS Oxford 1943, fol. 28b. Regarding this text, see Scholem 1933-4, p. $12 n. 
127. 

150 Scholem 1969, pp. 44-6; Idel 1981; Tishby 1989, pp. 108-I. 
151 Meier 1974, p. 58. 
152 Menachem Recanati, Sefer Ta'ame ha-Mitzwot ha-Shalem, ed. S. Lieberman 

(London, 1962), ra-b. See Idel 1988% pp. 189-90. 
r53 Cf. Joseph Gikatilla, Shahre 'Orah, ed. J. Ben-Shlomo (Jerusalem, 1981), I: 

49-10. 
r54 See reference to Gikatilla in preceding note. Cf. the anonymous text in MS 

JTSA Mic. 1804, fol. 75a O n  the use of the word 'siman" in this technical 
way, see also Sefer ha-Ehud, MS Paris, Bibliotheque N a t i o d e  hib. 825, fol. 
206a. 

15 5 Menachem Recanati, Perush hl ha-Torah (Jerusalem, 196 I), j7b-c. 
r $6 Scholem 1916, p. 27. See also Tishby 1982, p. 13; Dan 1986% pp. 9-12. For a 

criticism of Scholem's emphasis on the "inexpressibility" of the sefirotic r e a h  
as being essential to kabbalistic symbolism, see Idel 1988% pp. 231-2. 

xv Scholem 1987, p. 21 I, considers anthropomorphism in the case of the kabbalists 
to be of an apologetic tone. The kabbalists too, Scholem insists, "undoubtedly 
maintained the absolute spirituality of the First Cause," but, on account of 
their "gnostic convictions," they became "the advocates of popular religion 
and of the faith of the common man," which involved an anthropomorphic 
conception of the deity. 

158 See Wolfson 1994~. 
119 The text, attributed to Solomon Alkabetz, is printed as an appendix to Mena- 

chem Azariah of Fano, Ma'amar Shivre Luchot (Safed, 1864). 
-16 Scholem 1974, pp. 99-100; 1987, p. 81. 
161 See Xshby 1989, pp. zgo-2. 
162 See Scholem 1956, pp. 260 and 410 n. 42; Idel 1992a. 
163 See Ben-Shlomo 1965, pp. 98-9; Zak 1989-90. 
x b q  Scholem 1956, pp. 26-4; 1974, pp. 129-3 5. 
165 See Scholem 1974, pp. 101-2; Gottlieb 1976, pp. 223-31; Idel 1988% pp. 136-44. 
166 See Ben-Shlomo 1965, pp. 100-15; Zak 1977, pp. 15-61. 
167 For a discussion of the doctrine of evil in kabbalah, see Scholem 1991, 

PP. 56-87. 
168 See Scholem 1987, pp. 289-99; Gavarin 1987. 
16 R Moses of Burgos attributed traditions regarding the demonic power to 

Nachmanides and b teacher, Judah ben Yaqar; see Scholem 1932, pp. 276-7, 
279-80. See also the statement of R. Isaac of Acre in his Sefer Me'irat 'Einayim, 
ed. A. Goldreich (Jerusalem, 1981), p. 190: "I have heard from the pious one, 
R. David Cohen, may God protect him, that R. Todros ha-Levi, may his 



MEDIEVAL JEWISH PHILOSOPHY I 
memory be blessed, used to say to him that there is a great matter on the side 
of the sefirot, surrounding [them] from the outside, which is not perceived by 
those kabbalists who are edghtened with respect to the ten sefirot. He did 
not want to explain his words to him. Afterwards he said to him: 'Know that, 
in truth, R. Moses ben Nachman, may his memory be blessed, alluded to 
this in &s commentary on] the section ~ a i o '  in the matter of the sotah [i.e., 
a woman suspected of infidelity].' After he told me these things I investigated 
the matter and found that he was referring to Sarnael and his faction." 

170 See Scholem 1927, pp. 193-7; see also the reference to Scholem given above, 

! 
note 167. See Dan 1980; Oron 1987. 

171 See ?ishby 1989, pp. 447-546. 
172 See Wolfson 1986; 1988% 
173 See Idel 1980. 
174 See Tishby 1952; 1955. 
175 Idel 1988% pp. 59-73, 74-111; Wolfson 1994~. 
176 Meier 1974, p. 58. 
177 See Scholem 1969, p. 63; for other references, including earlier sources for this 

numerology, see Wolfson 1988b, p. 337 n. 61. 
178 Tiqqune Zohar 'im Pwush 'Or Yaqar (Jerusalem, 1972), I: 82. 
179 Chesed le-'Avraham (Bene-Beraq, 1986), 12b. 
180 See Weiss 1985, pp. 56-68. 
181 The precise connection between electrum (chashml) and cover ( h u s h )  is not 

clear, although it may be suggested that underlying this association is the 
numerological equivalence found in other kabbalistic sources betwe6n the 
words "chashmP and "malbush" (also meaning "covern or "garment"). 

182 See Idel 1988b. 
183 See Scholem 1987, pp. 309-64; Verman 1992. 
I 84 See Wolfson 1994c, pp. 380-3. 
185 For an exposition of Abulafia's system, see Scholem 1956, pp. 119-$5; Idel 

1988c; 1988d; 1989. 
186 For a recent discussion of the role of sefirot in Abulafia's prophetic kabbalah, 

see Wolfson 1995-6. 
187 Translated in Idel 19884 p. 67 (I have slightly modified the translation). 
188 See Idel 1 9 8 8 ~  p. 127. 
189 See Idel 1988c, pp. 13-54. 
190 See Scholem 1956, p. 143; Idel 1 9 8 8 ~  p. 21; 1989, pp. 50-2. 

191 See Idel 1988% pp. 97-103; 1988c, pp. 14-24. 
192 See Idel 1988c, pp. 77-8. 
193 Idel 1988c, pp. 30-7, 1-5. 
194 A major portion of the text dealing with the ecstatic techniques is rendered 

in Scholem 1956, pp. 146-55. 
195 Scholem 1974, p. 371. 
196 See Idei 1988d, pp. 91-101. 
197 Ibid., pp. 73-89. 
198 Ibid., pp. I 12-22. 

199 Ibid., pp. 95-6; see also Scholem 19~6, pp. 124, 378 n. 14. 
zoo See Idel 1988% pp. 62-73. The influence of Abulafia on Chasidism is discussed 

in more detail in Idel 1995. I 

JEWISH MYSTICISM - BIBLIOGRAPHY - 
AUony, N. (1981) "The Time of Composition of Sefu Yettirah" webrew], in 

Ternirin: Texts and Studies in Kabbala and Hasdism, edited by I. Weinstock 
(Jerusalem: Mossad ha-Rav Kook), 2: 41-50. 

Alunann, A. (1946) "Liturgical Poems in the Ancient Hekhalot Literature" 
mebrew], Melilah 2: 1-24, 
- (1960) "Eleazar of Worms' eokhmath ha-Egoz," Joumal of Jewish Studies 

11: 101-12. 

- (1969) Studies in Religious Philosophy and Mysticism (Ithaca: Cornell Univer- 
sity Press). 
- (1991) The Meaning of Jewish Existence: Theohgical Essays rgjo-rgj9, edited 

by A. Ivry with introduction by P. Mendes-Flohr (Hanover and London. Univer- 
sity Press of New England). 

Ariel, D. S. (1985) " 'The Eastern Dawn of Wisdom': The Problem of the Relation 
Between Islamic and Jewish Mysticism," in Approaches to Judaism in Medieval 
Times, edited by D. R. Blumenthal (Chico: Scholars Press), 2: 149-62. 

Baumgarten, J. (1988) "The Qumran Sabbath Shirot and Rabbinic Merkabah Tra- 
ditions," Revue Qumran 13: 199-214. 

Ben-Shlomo, J. (1965) The Mystical 'Theology of Moses Cordovero webrew], 
(Jerusalem: Mossad Bialik). 

Bloch, P. (1893) "Die Yorede Merkavah, die Mystiker der Gaonenzeit, und ihr 
Einfluss auf die Liturgie," Monatsschrift far Geschichte und Wissenschaji des 
Judentums 37: 18-25, 69-74, 257-66, 305-11. 

Bousset, W. (IYI) "Die Hirnrnelsreise der Seele," Archiv far Religionswissenschaft 
4: 136-69, 229-73. 

Boyarin, D. (19goa) "The Eye in the Torah: Ocular Desire in the Midrashic Her- 
meneutic," critical Inquiry 16: 5 32-yo. 
- (19pb) Intertextuality and the Reading of Midrash (Bloomington: Indiana 

University Press). 
Charlesworth, J. (ed.) (1983) The Old Testament Pseudepigrapha (New York: 

Doubleday). 
Chernus, I. (1g8za) Mysticism in Rabbinic Literature (Berlin: de Gruyter). - (1982b) PV~sions of God in Merkabah Literature," J o u ~ l  for the Study of 

Judaisrn13:1rj-46. 
- (1987) 'The Pilgrimage to the Merkavah: An Interpretation of Early Jewish 

Mysticism," Jerusalem Studies in jewish Thought 6.1-2: 1-36 (English section). 
Cohen, M. S. (1983) The Shi'ur Q o m h :  Liturgy and Theurgy in Pre-Kabbhtic 

Jewish Mysticism (Lanham: University Press of America). 
- (1985) The Shi'ur Q o m h :  Texts and Recensions (Tiibingen: Mohr). 
Dan, J. (1967) "Hokhmath ha-'Egoz, its Origin and Development," Journal of 

Jewish Studies 17: 73-83. 
-(1968) The Esoteric Theology of the German Pietists mebrew], (Jerusalem: 

Bialik Institute). 
-(1975) Studies in Ashkenazi Hastdic Literature mebrew], (Ramat Gan: 

Masadah). 
-(1979) "The Concept of Knowledge in the Shi'ur Qomah," in Studies in 



MEDIEVAL JEWISH PHILOSOPHY i JEWISH MYSTICISM 

J m u h  Religious and InteUectuul Histmy Presented to Alexander Altmann on the 
Occasion of His Seventieth Birthday, edited by S. Stein and R. Loewe (University, 
AL: University of Alabama Press), pp. 69-73. 

-(1980) "Sarnael, Lilith and the Concept of Evil in Early Kabbalah," AJS 
Review 5: 17-41. 
- (1982) 'The Emergence of Mystical Prayer," in Studies in Jewish Mysticism, 

edited by J. Dan and F. Talmage (Cambridge, MAbAssociation for Jewish 
Studies), pp. 85-120. A 

- (1984) "Three Types of Ancient Jewish Mysticism," The Seventh A n n d  
Rabbi Louis Feinberg M e m o d  Lecture in Judaic Studies (Cincinnati: University 
of Cincinnati Press). 
- (1986a) The Early Kabbalah (New York: Paulist Press). 
- (198613) Jewish Mysticism and Jewish Ethics (Seattle: University of Washington 

Press). 
-(1986c) 'Midrash and the Dawn of Kabbalah," in Midrash and Literature, 

edited by G. Hartman and S. Budick (New Haven: Yale University Press), 
PP. 727-39. 
- (1986d) 'The Religious Experience of the M e r k a v w  in Jewish Spiritualrty 

from the Bibk through the Middle Ages, edited by A. Green (New York: 
Crossroad), pp. 289-307. 
- (1987) "A Re-evaluation of the 'Ashkenazi Kabbalah' " webrew], Jerusalem 

Studies in Jewish Thought 6.3-4: 125-39. 
- (1993) "The Religious Meaning of Sefer Yetzira" mebrew], Jerusalem Studies 

in Jewish Thought I I: 1-3 5. 
ELior, R. (1984) "Hekhalot Zupni," Jwusaiem Studies in Jewish Thought, Sup- 

plement I. 

-(1989) "The Concept of God in Hekhalot Literature," in Binah: Studies in 
Jewish Thought, edited by J. Dan (New York: Praeger), 2: 97-120. 

Farber, A. (1986) The Concept of the Merkabah in Thirteenth-Century Jew& 
Esotericism: Sod ha-'Egoz and Its Development mebrew]. Ph.D. dissertation, 
Hebrew University of Jerusalem. 

Fenton, P. (1992) "La 'S t e  entre les genoux': contribution i I'ktude d'une posture 
meditative dans la mystique juive et islamique," Revue d'Histoire et de Philoso- 
phie Religieuses 72: 413-26. 

Gaster, M. (1928) Studies and Texts in Folklore, Magic, Meheval  Romance, 
Hebrew Apocrypha and Samaritan Archaeology, 3 vols (London: Maggs). 

Gavarin, M. (1987) "The Problem of Evil in the Thought of R. Isaac the Blind and 
his Disciples" mebrew], Da'at 22: 29-50. 

Goldreich, A. (1987) 'The Theology of the Zyyun Circle and a Possible Source of 
the Term 'Achdut Shava' " pebrew], Jerusalem Studies in Jewish Thought 6.3-4: 
141-56. 

Gottlieb, E. (1976) Studies in the Kabbala Literature mebrew], (Tel Aviv: Tel Aviv 
University Press). 

Gottlieb, I. B. (1992) "The Jewish Allegory of Love: Change and Constancy," The 
Journal of Jewish Thought and Philosophy 2: 1-17. 

Graetz, H. (1846) Gnostizismus und Judentum (Krotoschin: Monasch). 
- (1859) "Die mystische Literatur in der gaonGschen Epoche," Monutsschlift 

fur Geschichte und Wissenschafr des Judentums 8: 67-78, 103-18, 14-52. 

I Gruenwald, I. (1968-9) "New Fragments from the Hekhalor Literanue" @3ebrew], 
Tarbitz 38: 3 56-64. 
- (1971) "A Prehninary Critical Edition of Sefer Yetzira," Israel Oriental Stud- 

ies I: 132-77. 
- (1972) "Re'uyot Yechezqel" webrew], in Temirin: Text and Studies in ICabbala 

and Handism, edited by I. Weinstock (Jerusalem: Mossad ha-Rav Kook), I: 

t 101-40. 
- (1973) "Some Critical Notes on the First Part of Sefer Yetzira," Revue des 

Etudes Juives 132: 475-5 12. 

- (1980) Apocalyptic and Merkavah Mystuism (Leiden: Brill). 
- (1988) From Apocalypticism to Gnosticism (New York: Lang). 
Halperin, D. (1980) The Merkabah in Rabbinic Literature (New Haven: American 

Oriental Society). 
-(1988) The Facer of the Chariot: Early Jewish Responses to Ezekiel's Chariot 

(Zdbingen: Mohr). 
Hayman, A. P. (1984) 'Some Observations on Sefer Yetzira: (I) Its Use of Scrip- 

3 ture," Journal of Jewish Studies 35: 168-84. 
-(1987) 'Sefer Yetzirah and the Hekhalot Literature," Jerusalem Studies in 

Jewish Thought 6.1-2: 71-8 5 (English section). 
Hellholm, D. (ed.) (1989) Apocalypticism in the Mediterranean World and the Near 

". 

East (Tiibingen: Mohr). 
Herrmann, K. (1994) Massekhet Hekhalot Traktat von den himmlischen Paliisten: 

Edition, fibersetzung und Kommentar (Tiibingen: Mohr). 
Hildesheimer, E. E. (1931) "Mystik und Agada im Urteile der Gaonen R. Scherira 

und R Hai," in Festschrift fiir Jacob Rosenheim (Frankfurt am Main), pp. 259-86. 
Himmelfarb, M. (1988) 'Heavenly Ascent and the Relationship of the Apocalypses 

and the Hekhalot Literature," Hebrew Union College Annual 59: 73-100. 
Idel, M. (1980) "The Evil Thought of the Deity" mebrew], Tarbitz 49: 356-64. 
-(1981) "The Concept of the Torah in Hekhalot Literature and its Metarnor- 

phoses in Kabbalah" webrew], Jerusalem Studies in Jewish Thought I: 58-84. 
-(1986) 'The World of Angels in Human Form" mebrew], in Studies in 

Philosophy, Mysticism, and Ethical Literature Presented to Isaiah Tishby on his 
Seventy-Fifth Birthday, edited by J. Dan and J. Hacker (Jerusalem: Magnes), 

- pp. 1-66. - (1987) 'Enoch is Metatron" mebrew], Jerusalem Studies in Jewish Thought, 
6.1-2: 151-70. Wnglish translation in Immanuel 1990, vol. 24-5 (The New Testa- 
ment and Christian-Jewish Dialogue: Studies in Honor of David Flusser, edited 
by U Lowe), pp. 22-40.1 - (1988a) Kabbalah: New Perspectives (New Haven: Yale University Press). 

-(1988b) "Kabbalistic Prayer and Colors," in Approaches to Judaism in Medi- 
evd  Tms, edited by D. R. Blumenthal (Atlanta: Scholars Press), pp. 17-27. - (1988~) The Mystical Experience in Abraham A b u w  (Albany: State Univer- 
sity of New York Press). - (1988d) Studies in Ecstatic Kabbalah (Albany: State University of New York 
Press). 

-(1988e) 'Franz Rosenzweig and the Kabbalah," in The Philosophy of Franz 

I Rosenzweig, edited by P. Mendes-Flohr (Hanover and London: University Press 
of New England), pp. 162-71. 



MEDIEVAL JEWISH PHILOSOPHY JEWISH MYSTICISM 

-(1989) Language, Torah, and Hermeneutics in Abraham Abukafia (Albany: 
State University of New York Press). 
- (1990) Golem: Jevish Magical and Mystical Tradtwns on the Artif;nalAnthro- 

pod (Albany: State University of New York Press). 
-(19gra) "On the Concept of Tzirntzum in Kabbalah and its Research' 

[Hebrew], Jmsalem Studies in Jewish Thought 10: ~ P I I ~ .  

- (19gzb) "Jewish Kabbalah and Platonism in the M i u e  Ages and Renaissancq" 
in Neoplatonism and Jewish Thought, edited by L. E. Goodman (Albany: State 
University of New York Press), pp. 319-51. 
- (1995) Hasidism Between Ecstasy and Magic (Albany: State University of 

New York Press). 
Janowitz, N. (1989) The Poetics of Ascent (Albany: State University of New York 

Press). 
Jellinek, A. (1967) Bet ha-Mzdrash, 3rd ed. (Jerusalem: Wahrrnann). 
Klar, B. (ed.) (1974) The Chronide of Ahimaaz (Jerusalem: Sifre Tarshish). 
Kuyt, A. (1990) "Once Again: Yarad in Hekhalot Literature," Frankfurter Judaisti- 

sche Beitrdge 18: 45-69. 
- (1993) "Traces of a Mutual Influence of the Haside Ashkenaz and the Hekh- 

alot Literature," in From Narbonne to Regensburg: Studies in Medieval Hebrew 
Texts, edited by N. A. Van Uchelen and I. E. Zwiep (Amsterdam: Juda Palacha 
Institute), pp. 62-86. 

Leiter, S. (1973-4) "Worthiness, Acclamation and Appointment: Some Rabbinic 
Terms," Proceedings of the American Academy for Jevish Research 41-2: 137-68. 

Lieberman, S. (1965) "Mishnath Shir ha-Shirim," Appendix D in G. Scholem, 
Jewish Gnosticism, Merkabah Mysticism and Talmudic Tradition (New York: 
Jewish Theological Seminary of America), pp. I I 8-26. 

Liebes, Y. (1987) "Rabbi Solomon ibn Gabirol's Use of the Sefer Yetzira and the 
Commentary on the Poem 'I Love Thee' " [liebrew], Jerusalem Studies in jewisb 
Thought 6.3-4: 73-123. 
- (19go) The Sin of Elisha, The Four Who Entered Paradise and the Nuture of 

Talmudic Mystziism, 2nd ed. [liebrew], (Jerusalem: Akadamon). 
- (1992) "The Seven Double Letters BGD KFRT: O n  the Double Reish and the 

Background of Sefer Yetzira" mebrew], Tarbitz 61: 237-47. 
- (1993) Studies in Jewish Myth and Jewish Messianism (Albany: State Univer- 

sity of New York Press). 
Marcus, I. (1986) "The Devotional Ideals of Ashkenazic Pietism," in Jewish Spiritu- 

ality from the Bible through the Mddle Ages, edited by A. Green (New York: 
Crossroad), pp. 289-307. 

Meier, M. (1974) A Critical Edition of the Sefer Ta'amey ha-Mizwoth ("Book of 
Reasons of the Commandments") Attributed to Isaac ibn Farhi: Section I - 
Positive Commandments. Ph.D. dissertation, Brandeis University. 

Naveh, J. and S. Shaked (1993) Magic Spells and Formulae: Aranaic Incantations 
of Late Antiquity (Jerusalem: Magnes). 

Nemoy, L. (1930) "Al-Qirqis&s Account of the Jewish Sects and Christianity," 
Hebrew Union College Annual 7: 3 17-97. 

Neusner, J. (1971) "The Development of the Merkavah Tradition," Journal for the 
Sttrdy of Judaism 2: 149-60. 

Newsom, C. (1985) Songs of the Sabbath Sm$ce: A Critical Edition, Harvard 
Semitic Studies 27 (Atknta: Scholars Press). 
- (1987) "Merkabah Exegesis in the Qumran Shabbat Shirot," Journal of Jewish 

Studies 38: I 1-30. 
- (1990) " 'He Has Established for Himself Priests': Human and Angelic Priest- 

hood in the Qumran Sabbath Shirot," in Archaeology and History in the Dead 
Sea Scrolls: The New York University Conference in Memory of Yigael Yadin, 
edited by L. H. Schiffman (Sheffield: JSOT), pp. 101-to. 

Nitzan, B. (1992) "Hymns from Qumran - 4Q5 I O - ~ Q ~  I I," in The Dead Sea 
Scrolls: Forty Years of Research, edited by D. Dimant and U. Rappaport (Leiden 
and Jerusalem: Brill; Magnes; Yad Itzhak Ben-Zvi), pp. 5 3-62. 
- (1994a) Qumran Prayer and Religious Poetry (Leiden: Brill). 
- (rggqb) "Harmonic and Mystic Characteristics in Poetic and Liturgical Writ- 

ings from Qumran," in The Dead Sea Scrolls: Proceedings of a Conference at the 
Center for Judaic Studies of the University of Pennsylvania (JQR Supplement) 
(Philadelphia: Center for Judaic Studies), pp. 163-83. 

Odeberg, H. (1973) 3 Enoch or the Hebrew Book of Enoch, (reprint) (New York: 
Ktav). 

Oron, M. (1987) "Was the Kabbalah in Castile a Continuation or a Revolution? - 
A Study of the Concept of Evil in Castilian Kabbalah," Jerusalem Studies in 
Jewish Thought 6: 383-92. 

Pines, S. (1989) "Points of Similarity between the Exposition of the Doctrine of 
the Sefirot in the Sefer Yetzira and a Text of the Pseudo-Clementine Homilies," 
Proceedings of the Israeli Academy of Sciences and Humanities 7: 63-242. 

Schiifer, P. (1982) Synopse zur Hekhalot-Literatur (Tiibingen: Mohr). 
- (1984) Geniza Fragmente zur Hekhalot-Literatur (Tiibingen: Mohr). 
-(I&) "The Problem of the Redactionist Identity of 'Hekhalot Rabbati' " 

[Hebrew], Jerusalem Studies in Jewish Thought 6.1-2: 1-12. 

- (1988) Hekhalot-Studien (Tiibingen: Mohr). 
- (1989) tibersetzung der Hekhalot-Literatur, vol. 3 (Tiibingen: Mohr). 
- (1992) The Hdden and Manifest God: Some Major Themes in Early Jewish 

Mysticism (Albany: State University of New York Press). 
-(19gja) "Research on Hekhalot Literature: Where Do We Stand Now?" in 

Rashi 1040-1990: Hommage a Ephraiin E. Urbach, edited by G. Sed-Rajna 
(Paris: Cerf), pp. 229-35. 

-(19gjb) "Merkavah Mysticism and Magic," in Gershom Scholem's Major 
Trends in Jewish Mysticism j o  Years After: Proceedings of the Sixth International 
Conference on the History of Jewish Mysticism, edited by P. S c h ~ e r  and J. Dan 
('Ihbingen: Mohr), pp. 59-78. 

Schiffman, L. H. (1982) "Merkavah Speculation at Qumran: the 4Q Serekh Shirot 
'Olat ha-Shabbat," in Mystics, Philosophers and Politicians: Essays in Jewish 
IntellectHal History in Honor of Alexander Altnann, edited by J. Reinharz, D. 
Swetschinski, and in collaboration with K. Bland (Durham, NC: Duke University 
Press), pp. 15-47. 

-(1994) Reclaiming the Dead Sea Scrolls: The History of Judaism, the Back- 
ground of Christianity, the Lost Library of Qumran (Philadelphia and Jerusalem: 
Jewish Publication Society). 

Schiffman, L. and M. Swartz (1992) Hebrew and Aramaic Incantation Texts From 



MEDIEVAL JEWISH PHILOSOPHY JEWISH MYSTICISM 

the Cairo Genizah: Selected Texts From Taylor-Schechter Box Kr (Sheffield: 
JSOT). 

Scholem, G. (1927) "The Traditions of R. Jacob and R. Isaac, sons of R. Jacob ha- 
Kohen" [Hebrew], Maddace ha-Yahadut 2: 165-293. 
- (1931) "Reste neuplatonischer Spekulation in der Mystik der deutschen Chas- 

sidim und ihre Vermittlung durch Abraham bar Chija," Monatsschrift fur 
Geschichte und Wissenschaft des Judentums 75: 172-92 
- (1932) "R. Moses of Burgos, the Student of R. Isaac" [Hebrew], Tarbitz 3: 

2 5 8-86. 
- (1933-4) "Index to the Commentaries on the Ten Sefirot" rnebrew], Kiryat 

Sefer 10: 498-5 I 5. 
- (1956) Major Trends in Jewish Mysticism (New York: Schocken). 
- (1965) Jewish Gnosticism, Merkabah Mystin's,m and the Talmudic Tradition, 

2nd ed. (New York: Jewish Theological Seminary of America). 
- (1969) On the Kabbalah and Its Symbohm, translated by R. Manheim (New 

York: Schocken). 
- (1972) "The Name of God and the Linguistic Theory of the Kabbala," Dio- 

genes 79: 59-80; 80: 164-94. 
- (1974) Kabbalah (Jerusdem: Keter). 
- (1987) Origins of the Kabbalah, edited by R. J. 2. Werblowsky and translated 

by A. Arkush (Princeton: Princeton University Press). 
- (1991) On the Mystical Shape of the Godhead: Basic Concepts in the Kabbalah 

(New York: Schocken). 
Schweid, E. (1985) Judaism and Mysticism According to Gershom Scholem: A 

Critical Analysis and Programmatic Discusston, translated by D. A. Weiner 
(Atlanta: Scholars Press). 

Skd, N. (1973) "Les Traditions secretes et les disciples de Rabbanan Yohanan ben 
Zakkai," Revue de I'Histoire des Religions 184: 49-66. 
- (1981) La Mystique cosmologique juive (Paris: ~ c o l e  des Hautes Etudes en 

Sciences Socides). 
Segal, A. F. (1977) Two Powers in Heaven: Early Rabbinic Reports about Christ- 

ianity and Gnosticism (Leiden: Brill). 
- (1980) "Heavenly Ascent in Hellenistic Judaism, Early Christianity and their 

Environment," in Aufsteig und Niedergang dm Rtimischen Welt, Principat 11, 23: 
'333-94. 

Smith, M. (1963) "Observations on Hekhdot Rabbati," in Biblrcal and Other . . -. 
Studies, edited by A. Altmann (Cambridge, MA: Harvard University Press), 
pp. 142-60. 
- (1981) "Ascent to the Heavens and the Beginning of Christianity," Eranos- 

jahrbuch so: 403-29. 
Stroumsa, G. G. (1983) "Form(s) of God: Some Notes on Metatron and Christ," 

Harvard Theological Review 76: 269-88. 
Strugnell, J. (1959) "The Angelic Liturgy at Qumran-4Q Serek %rot 'Olat Hassab- 

bat," Supplements to Vetus Testamenturn 7: 318-45. 
Swartz, M. (1992) Mystical Prayer in Ancient Judaism: An Analysis of Ma'aseh 

Merkavah (Tiibingen: Mohr). 
- (1994a) "Book and Tradition in Hekhalot and Magical Literatures," The Jour- 

nal of Jewish Thought and Philosophy 3: 189-230. 

- (1994b) ' 'Like the Ministering Angels': Ritual and Purity in Hekhalot and 
Magical Literatures," AJS Review 19: 13 5-67. 

Tabor, J. D. (1986) Things Unutterable: Paul's Ascent to Paradise in its Greco- 
Roman, Judaic, and Early Christian Contexts (Lanham: University Press of 
America). 

Tamage, F. (1986) "Apples of Gold: The Inner Meaning of Sacred Texts in Medieval 
Judaism," in Jewish Spirituality From the Bible Through the Mtddk Ages, edited 
by A. Green (New York: Crossroad), pp. 3 13-5 1. 

Ta-Shema, I. (1985) 'The Library of the Ashkenazi Sages in the Eleventh and 
Twelfth Centuries" mebrew], Tarbitz 40: 298-309. 

Tishby, I. (1952) The Doctrine of Evil and the Keltppah in Lurianic Kabbalrtm 
[Hebrew], (Jerusalem: Magnes). 
- (1955) 'Gnostic Doctrines in Sixteenth-Century Jewish Mysticism," Journal 

of Jewish Studies 6: 146-52. 
- (1982) Paths of Faith and Heresy webrew], (Jerusalem: Magnes). 
- (1989) The Wisdom of the Zohar, translated by D. Goldstein (Oxford: Oxford 

University Press). 
Urbach, E. E. (1967) "The Traditions about Merkabah Mysticism in the Tannaitic 

Period" [Hebrew], in Studies in Mysticism and Religion presented to Gershom 
G. Scholem, edited by E. E. Urbach, R. J. 2. Werblowsky, and C. Wmzubski 
(Jerusdem: Magnes), pp. 1-28. 

-(1971) 'The Homiletical Interpretations of the Sages and the Expositions of 
Origen on Canticles, and the Jewish-Christian Disputation," Srripta Hierosolymi- 
t4M 22: 247-75. 

Vajda, G. (1954) Ju& ben Nissim ibn Malka: Philosophe Juif Marocain (Paris: 
Insritut des Hautes Etudes Marocaines). 
- (1957) L'Amour de Dieu dans la theologie juive du moyen dge (Paris: VM). 
Van Uchelen, N. A. (1987) 'Tosephta Megrllah 111, 28: A Tannaitic Text with a 

Mystic?" Jerusalem Studies in Jevish Thought 6.1-2: 87-94 (English section). 
Verman, M. (1992) The Books of Contemplation: Medieval Jewish Mystical Sources 

(Albany: State University of New York Press). 
Wasserstrom, S. (1993) "Sefer Yesira and Early Islam: A Reappraisal," The Journal 

of Jewish Thought and Philosophy 3: 1-30. 
Weinstock, I. (1972) "A Clarification of the Version of Sefer Yetzirah" mebrew], 

in Temirin: Texts and Studies in fibbala and Hasidism, edited by I. Weinstock 
(Jerusalem: Mossad ha-Rav Kook), I: 9-57. 

Weiss, J. (1985) Studies in Eastern European Jewish Mysticism (Oxford: Oxford 
University Press). 

Wertheher, S. (1980) Butte Midrashot, 2 vols. (Jerusalem: Ktav va-Sepher). 
Wolfson, E. R. (1986) "Left Contained in the Right: A Study in Zoharic Hennen- 

eutics," AJS Review I I: 27-52. 
-(1988a) "Light Through Darkness: The Ideal of Human Perfection in the 

Zobar," Harvard Theological Review 81: 73-95. 
- (1988b) "The Hermeneutics of Visionary Experience: Revelation and Interpre- 

tation in the Zohar," Religion I 8: 3 I I-4y. 
-(1989) "Anthropomorphic Imagery and Letter-Symbolism in the Zohar" 

[Hebrew], Jerusalem Studies in Jewish Thought 8: 147-8 I. 



MEDIEVAL JEWISH PHILOSOPHY 

- (1990) 'God, the Demiurge, and the Intellect: O n  the Usage of the Word Kol 
in Abraham ibn Ezra," Revue des ~ t u d e s  Juives 149: 77-1 1 1. 

- (1991) "Merkavah Traditions in Philosophical Garb: Judah Halevi Recon- 
sidered," Proceedings of the Amwican Academy for Jewish Research 57: 1 7 ~ 2 4 1 .  
- (1992) "The Theosophy of Shabbetai Donnolo, with Special Emphasis on the 

Doctrine of Sefirot in Sefer Hakhmoni," Jewish History 6: 281-316. 
- (1993a) T h e  Tree That Is All: Jewish-Christian Roots of a Kabbalistic Symbol 

in Sefer ha-Bahir," The Journal of Jewish Thought an%~hiloso~hy j: 31-76. 
- (1993b) 'Yeridah la-Merkavah: Typology of Ecstasy and Enthronement in 

Ancient Jewish Mysticism," in Mystics of the Book: Themes, Topics, and Typo- 
logies, edited by R. A. Herrera (New York: Lang), pp. 13-44. 
- (1994a) "The Image of Jacob Engraved Upon the Throne: Further Speculation 

on the Esoteric Doctrine of the German Pietists" mebrew], in Massu'ot Studies 
in Kabbalistic Literature and Jewish Philosophy in Memory of Prof: Ephraim 
Gottlieb, edited by M. Oron and A. Goldreich (Jerusalem: Mossad Bialik), 
pp. 131-8s. 
- (1994b) "Mysticism and the Poetic-Liturgical Compositions from Qumran," 

in The Dead Sea Suolls: Proceedings of a Conference at the Center for Judaic 
Studies of the University of Pennsylvania UQR Supplement) (Philadelphia: 
Center for Judaic Studies), pp. 187-204. 
- (1994~) Through A Specuhm That Shines: Vision and Imagination in Medieval 

Jewish Mysticism (Princeton: Princeton University Press). 
- (1995-6) "The Doctrine of Sefirot in the Prophetic Kabbalah of Abraham 

Abulafia," Jewish Studies Quarterly 2.4: 336-71; 3.1: 47-84. 
Zak, B. (1977) The Mystical Theology of Solomon Alkabez mebrew]. Ph.D. disser- 

tation, Brandeis University. 
- ( 1 9 8 ~ 0 )  "The Doctrine of Tzimtzum in R. Moshe Cordovero" [Hebrew], 

Tarbitz 58: 107-37. 


	Text1: 


